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FOREWORD 


T hetranslation group D ragyur D zamling Kunkhyab founded by Vener- 
able Kalu Rinpoché has recently completed the translation into English 
of the fourth chapter of Book Six of the Excompassment of All Knowledge 
(Shes bya kun khyab), a major treatise authored by Jamgón K ongtrul 
Lodrö Tayé. T his particular chapter presents the complete system of the 
indestructible way (vajrayana) of secret mantra. T he publication of this 
work is greatly needed and will be very helpful to all who are currently 
studying or doing research in the Tibetan traditions of Buddhism. 

Buddha, the teacher, taught innumerable spiritual methods to guide 
sentient beings on the path to freedom. Fortunate ones with acute intel- 
ligence practice the heart of these teachings, the indestructible way of 
secret mantra. T his way has many special qualities. It is superior to the 
path of the sutras, includes many methods of practice, does not involve 
hardships, and is clear, direct, and enjoyable. 

This book brings together, in their depth and breadth, the essential 
points of the four sets of tantra comprised by the indestructible way of 
secret mantra. It describes the classification of practices, the initiations 
that provide entry, the vows and commitments, the two phases of prac- 
tice, the forms of conduct, and the standard and special attainments. 

First, by appreciating and understanding just what is contained here, 
you will, so to speak, have an eye that sees the profound significance of 
the tantras of secret mantra. Then, you will be inspired by faith and 
appreciation for the indestructible way. Through study you come to 
understand the nature of being. T hrough reflection you find conviction 
in that understanding. Through meditation, you initially cultivate a si- 
militude of that understanding, and finally, by joining direct under- 
standing and cultivation, you have actual experience of how things are. 
You then traverse the paths and levels to attain the awakened state of 
Vajradhara. 
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T hisis why this translation is both necessary and worthwhile. Every- 
one interested in these matters should study and practice what is in it. 

Through the virtuous activities of those who translated the text and 
those who provided financial support, may all beings together attain the 
awakened state of Vajradhara. 


Bokar Trulku Rinpoché 

Bokar N gedhon Choekhor Ling 
M irik, India 

15 July 2002 
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INTRODUCTION 


KONGTRUL Loprö Tayé AND THE INFINITE OCEAN OF KNOWLEDGE 


Systems of Buddhist Tantra: The Indestructible Way of Secret Mantra is a Sec- 
tion of The Infinite Ocean of Knowledge (Shes bya mtha yas pai rgya mtsho) 
and its root verses, The Encompassment of All Knowledge | Shes bya kun khyab). 
T he author of this treatise is Kongtrul Lodró Tayé (Kong sprul Blo gros 
mtha yas, 1813-1899), an outstanding teacher and scholar who played a 
vital rolein the revitalization and preservation of the Buddhist teachings in 
eastern Tibet in the nineteenth century. 

The major works of Kongtrul Lodró Tayé comprise massive collections 
of the practices, principles, empowerments, and so forth, of the different 
Tibetan traditions, as well as his own writings. T hese are referred to as the 
Five Great Treasuries (mDzod chen Inga). T he first to be produced was The 
Encompassment of All Knowledge, which was followed by The Treasury of 
Mantra of the Kagyu School, The Treasury of Key Instructions, The Treasury of 
Precious Treasure Teachings, and The Treasury of Vast Teachings. Because of 
the unequalled scholarship shown in these works, K ongtrul cameto be called 
Jamgóàn (‘Jam mgon), Gentle Protector, which is an epithet of M anjushri, 
the bodhisattva who symbolizes higher wisdom. 

Kongtrul's huge literary output gives the impression that his primary 
focus was compilation and writing. T his was not the case; most of his life 
was spent meditating and teaching. H e composed the verses of The Encom- 
passment of All Knowledge, for instance, between periods of meditation while 
he was living in seclusion at his hermitage, Kunzang D echen O sel Ling, in 
eastern Tibet. K ongtrul wrote this work in response to a request by N gedón 
Tenpa Rabgyé the first D azang incarnation, who asked that he produce a 
treatise on thethree systems of Buddhist ethics: the vows of personal libera- 
tion in the individual way (zzayana), the commitments of the bodhisattva 
in the universal way (;mahayana), and the pledges (samaya) of the aware 
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ness-holder in the indestructible way (vajrayana). Kongtrul decided to write 
a book that not only set out the three ethics but also contained a full presen- 
tation of all aspects of the Buddhist path from the perspectives of these 
three systems. Indeed, The Encompassment of All Knowledge touches on all 
fields of spiritual knowledge as well as the related secular sciences known at 
the time of its composition. 

Kongtrul presented the finished manuscript of Excompassmentto Jamyang 
K yentsé Wangpo (1820-1892), another outstanding figure in the revival 
of the teachings in eastern Tibet, who, highly impressed, declared the 
work to be “a treasury of knowledge. . . the first of your five treasuries.” 
Kyentsé urged him to write a commentary on it. In 1863, Kongtrul com- 
posed a three-volume commentary on these root verses, entitled The Infi- 
nite Ocean of Knowledge, completing it in less than four months. The 
work was revised a year later with the help of Trashi Ó zer, the abbot of 
Palpung M onastery. 

The Encompassment of All Knowledge, together with its commentary The 
Infinite Ocean of Knowledge, has come to be known as The Treasury of Knowl- 
edge. |n Tibetan religious literature, the work stands out as a unique master- 
pieceembodying the entirety of thetheoriesand methodsof implementation 
of the Buddhist doctrine as it was preserved in Tibet. It comprisesten books: 
the first book concerns the sphere of activity of the Buddha; the second, 
Buddha, the Teacher; the third, the nature of his teachings; the fourth, the 
spread of the teachings, the fifth, training in ethics; the sixth, study of te- 
nets; the seventh, training in wisdom; the eghth, training in meditation; the 
ninth, the stages and paths of spiritual development; and thetenth, the result. 
Each book contains four chapters in order to treat all aspects of the subjects 
from the perspectives of the different traditions. T he encyclopedic presenta- 
tion of this Treasury, summarizing a broad range of history, views, traditions, 
and practices in an orderly and insightful fashion, reveals an author with an 
exceptionally broad intellect and deep experiential understanding. 


Tuts Book 


Book Six of The Infinite Ocean of Knowledge presents the theoretical bases of 
practice. Systems of Buddhist Tantra: The Indestructible Way of Secret Mantra 
is the translation of the fourth chapter, which concerns the tradition of the 
indestructible way. Asthis single chapter is of considerable length, thetrans- 
lation has been divided into twenty short chapters, with chapter titles given 
by the translators. 
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The indestructible way of secret mantra (gsang sngags rdo rje theg pa) 
refers to the tantric path, the essence of which is the indestructible union of 
wisdom (understanding of emptiness) and method (immutable great bliss). 
The distinctive feature of this path lies in the special skill in method and 
wisdom used to manifest innate pristine awareness, the primordial ground 
of being. In this work, the author sets forth the various systems that consti- 
tute this way, those of both the ancient tantra tradition and the new tradi- 
tion. Kongtrul begins with an overview of tantra, its placement in the 
Buddhist collections of teachings, and reasons for its superiority over other 
paths. H e then presents the four sets of tantra of the new tradition— action 
tantra, conduct tantra, yoga tantra, and highest yoga tantra— differentiat- 
ing them in terms of their natures, views, ways of entry, methods of medita- 
tion, forms of conduct, and results. T he work concludes with an exposition 
of the ninefold way of the ancient tradition, culminating in azzyoga: know- 
ing all things to be the pristine awareness of pure and total presence 

While Systems of Buddhist Tantra presents in detail the underlying prin- 
ciplesof the various systems of tantra, with particular emphasison thehighest 
yoga tantra of the new schools, it does not reveal esoteric instructions for 
practice, which are the domain of oral transmissions and specialized manu- 
als. M oreover, it does not include the historical origins and developments 
of the tantric systems, which K ongtrul treats in depth in other parts of his 
treasury. W hat follows now is an introduction to the nature of the tantric 
path, touching on some of the major themes treated in this important sec- 
tion of The Infinite Ocean of Knowledge. 


THE MEANING OF TANTRA 


To those who would embark on a quest for awakening, the Tibetan tradi- 
tions of Buddhism offer three markedly different and seemingly incompat- 
ible sequences of practices: the individual way (Aimayana); the universal way 
(mahdyana); and the tantric way or secret mantra way (mantrayana). 

While finding its foundation in the idealism (vznavada) and centrism 
(méadhyamika) trends of thought, the tantric way undoubtedly sprang from 
the irresistible drive to know the nature of experience directly, unmediated 
by cognitive interpretation or emotional confusion. Consequently, it relies 
on an awareness that is an expression of the inner clarity present in our very 
being and not on knowledge derived from rational, philosophical, or con- 
ceptual processes. 

Tantra consists of a skillful blending of three different types of practice: 
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power methods, energy transformation methods, and intrinsic awareness 
methods. T hese methods came from a variety of sources and gradually formed 
into identifiable esoteric transmissions. Some practices were designed to break 
down social and cultural conditioning and others were devdoped to utilize 
basic energies in the body (including sexual energy) to enhance practice. 

Etymologically, the word :znzra is derived from the term for woof or 
weft, the thread that runs continuously through the fabric in traditional 
weaving methods. In Tibetan, the word means "continuum." Both these 
meanings refer to the fundamental tantric perspective that the awareness 
that is the essence of being is always present, because it is not a thing, is not 
created, destroyed or subject to variation. 

Although the terms zantra and mantra are often used interchangeably, 
they do have distinct meanings. Mantra denotes the pristine awareness of 
reality, the essence of which is emptiness and bliss, while zantra refers to the 
Systems of implementation of such awareness for the sake of performing 
rituals and specific activities. T heterm mantra also serves as an abbreviation 
for "secret mantra" (gubyamantra), where mantra signifies "that which pro- 
tects the mind" from dissipation due to ordinary perceptions and attach- 
ment to them. M antras are commonly understood asincantations comprising 
series of syllables or words to be recited or visualized. Although this mean- 
ing may well have been the origin of the expression “secret mantra,” this 
represents only one of its minor aspects. Even the lower tantras, which stress 
the need for ritual activity, clearly state that, as means to gain realization, 
mantra recitation is secondary to formless contemplation. M antra is called 
“secret” not to suggest the secretiveness of cults but because the path of 
mantra must be practiced in secret in order to be successful and withheld 
from unfit receptacles who could misuse it. 

The term zantra is also used to refer to the essential meaning of mantra, 
as well as the entirety of the way of secret mantra. T he first distinction to be 
made with respect to tantra is between tantra as the meaning, or content 
itself, and tantra as words or scriptures, the means for its transmission. The 
Continuation of the Guhyasamaja provides an encapsulation of tantra in terms 
of the meaning and its different aspects: 


Tantra denotes continuousness. 

It is composed of three aspects: 
Ground, nature, and inalienableness. 
When distinguished in this way, 
The nature aspect is the cause; 
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The ground aspect refers to the method; 
And inalienableness, the result. 
T hese three contain tantras meaning. 


Tantra as continuousness, or continuum (rgyud), refers to the uninter- 
rupted presence of the original nature, or state of being, of each individual. 
In Buddhist scriptures, this original natureis principally referred to as "mind" 
(sems), as in “ever-perfect mind" (kun tu bzang po? sems) or "mind nature" 
(sems nyid). In this context, "mind" does not mean object-bound experi- 
ence but instead the ever-perfect and intrinsic awareness that has no begin- 
ning or end. Since it is free from the dichotomy of knower and known, this 
mind is no different from the reality it perceives. Reality is a "continuum" 
in the sense that its nature does not change into something else and cannot 
be fragmented into parts. Regardless of the degree of evolution or debase 
ment of an individual, that reality or ever-perfect mind remains unaltered 
as the very essence or nucleus of ones being. From the state of an ordinary 
individual, the beginning, so to speak, up to the end of awakening, such 
reality is unceasingly present. H ence, there is no ultimate distinction be 
tween an ordinary being and an awakened one. 

Tantra, or continuum, although not subject to modification or parti- 
tion, may be considered from the perspectives of non-recognition (condi- 
tioned existence), semi-recognition (the path), and total recognition 
(awakening) of original being. Based on these three phases, tantra is set 
forth in terms of its three aspects: actuality, process, and result. 

Continuum as actuality (rang bzhin), though deemed causal (zgyu), does 
not mean the presence of the original state of being as a mere potential to be 
actualized in the future. Actuality points to the full presence of original 
being, even when it is not recognized. Lack of recognition is like a veil or 
cloud of unawareness which, however thick, does not pollute the very na- 
ture of one's original state As explained by the T hird Karmapa Rangjung 
D orjé, actuality means "an awakened being attended by stains" Although 
accompanied by impurity, the being remains the same, just as a gold statue 
wrapped in rags is still a gold statue. "Causal" indicates that it is the fun- 
damental element which when recognized is reaffirmed in its nature of 
enlightenment. 

Actuality is not defined as an absolute and static emptiness. Its power of 
manifestation or “radiance” (mdangs), owing to unawareness of its nature 
and to emotional patterns related to unawareness, becomes the basis for the 
particular appearances or visions that seem to bind one. When the vells of 
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unawareness and emotional patterns lessen to some extent, there arise pure 
visions and contemplative experiences reflecting the essential purity of the 
actuality. W hen unawareness and emotional patterns are fully recognized as 
the mere play of the manifesting power of reality, the entire breadth of the 
potential of one's being unfolds. 

Continuum as process, or method (thabs), refers to all of the various 
means by which one may recognize one's original nature or being. T hese 
means are not restricted to those found in Buddhist traditions. In the high- 
est forms of tantra, continuum as a process is primarily represented in the 
phase of generation (dskyed rim, utpatti krama) and phase of completion 
(rdzogs rim, nispanna krama) and their ancillary aspects. T his process, in 
being the cooperative condition for coming to know ones original state of 
being, is likened to manure spread over afield in order to nurturethe growth 
of seeds. H owever, unlike the example, the very essence of the process does 
not involve external intervention but is simply original being recognizing 
itself. This process in tantra reflects, and is the exercise of, freedom and 
awakening, not in the sense of a goal attained but as a way of existing that 
manifests directly in every situation of life The continuum aspect of the 
method or process exists in the relationship between the process and the 
original state of being, in the interdependent connections between the vari- 
ous aspects of the process, in the uninterrupted lineage of transmission of 
esoteric instructions, and in the contemplations and ensuing experiences. 

In the ultimate sense, the actuality continuum, or causal continuum, 
does not denote a cause or seed that produces an effect since it already 
represents the fullest result. T he process continuum does not refer to an 
outer agent but instead to an unfolding of what is already present. Likewise, 
the continuum as result, that of "inalienableness" (77 phrogs pa), does not 
mean the result of a pursuit or the attainment of a goal but the primordial 
condition itself. It is inalienable in that it has always been the authentic 
mode of being, never alienated by the split that occurs when ones true 
nature is not recognized. It renains unmodified by the duality of condi- 
tioned existence and perfect peace, even when oneisimmersed in the seem- 
ingly real troubles of life. 

The reality represented by tantra is known as the "authentic condition" 
(gnas lugs), which comprises that of both the inner and the outer, one's 
mind and body and the totality of one's world. H owever, this authentic 
condition primarily refers to the luminous clarity ( od gsa/) of one's mind, 
or pristine awareness, which all of the various tantric systems seek to mani- 
fest by way of their different methods. 
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THE DOCTRINAL Basis OF TANTRA 


T hetantric systems incorporate all aspects of the Buddhist teachings, which, 
over the course of time, have served as their doctrinal bases. In particular, 
one central theory, which underlies every Buddhist approach, seems to be 
reflected in all the essential principles constituting the views and practices 
of tantra: that there exists an "element" (hams, dhatu) that enables an 
ordinary person to become a sublime being. T hat element is not the illu- 
sory and unreal self, the existence of which is negated on all levels of 
Buddhist philosophy. H ow then is it posited? T he idea of such an “ele 
ment” can be found in the more ancient form of Buddhism. In that con- 
text, as expressed by the analysts ( vazbhasikas), and reflecting the character 
of a personal pursuit of liberation, it is known as “exalted affinity” ( phags 
pai rigs, arya gotra). \t is defined as detachment from conditioned existence 
and worldly possessions and characterized as a state of contentment and 
having few desires. 

From this basic formulation, the theory regarding this element has un- 
dergone a process of modification and refinenent. For example, in the tra 
ditionalist (sautrantika) view, which represents a slightly more sophisticated 
philosophical trend than that of the analysts, the element is understood as 
not simply detachment but as a “seed,” an aspect of the mind capable of 
growing into supreme wisdom. 

Around the time of the T hird Buddhist Council, which took place two 
hundred and thirty-six years after the demise of the Buddha, the majority 
of the monastic community was turning attention to the needs and inter- 
ests of the laity and trying to increase the chances for ordinary people to 
enter the path to freedom. T his movement was accompanied by doctrinal 
transformations as a result of which the arhat or “saint” as the model for 
followers lost its preeminence. A new model emerged, that of the 
bodhisattva, who is willing to mingle with ordinary beings while working 
for their welfare and who, at the end of his or her spiritual career, achieves 
the goal of full awakening. Since the path of the bodhisattva leads the 
practitioner to the state of a buddha, or a “transcendent one" (tathagata), 
the dement capable of turning into that state came to be known in the 
universal way tradition as the "essence of the transcendent ones" 
( tathagatagarbha) or "essence of enlightenment,” also referred to simply as 
buddha nature. 

Thetwo main philosophical trends within the universal way, that of the 
experientialists (yogzcara) and that of the centrists (madhyamika), view such 
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an element in ways that accord with their own basic tenets. T he former 
assertsthe element to be a potential present in the continuum of mind since 
time without beginning, capable of developing into the entire range of 
qualities of an awakened being. T he latter asserts that it is the very nature 
of the mind (and of all phenomena) at the stage when mind is still at- 
tended by the stains of emotional patterns and limitations with regard to 
knowledge. 

H owever defined, the essence of enlightenment corresponds to what in 
tantra is called “actuality” or the "causal continuum" (zeyu? rgyud, hetu 
tantra), the original ground of being to be recognized as enlightenment 
itself. Thus, when we consider the above three aspects of tantra, it becomes 
apparent that tantra is based primarily on the theory of the essence of en- 
lightenment or tathagatagarbha. Although ancient practices of pre-Buddhist 
origin were absorbed into the Buddhist tantric systems, it is this theory of 
Buddhist origin— the essence of enlightenment— that may be said to be 
the fundamental basis, or core teaching, from which tantra developed. 


THE ESSENCE OF ENLIGHTENMENT 


T he essence of enlightenment (bde bar gshegs pai snying po, tathagatagarbha) 
is taught in the Shrimala and a number of other universal way sutras, yet 
scholars seem to have struggled to define precisely its real nature Some 
consider the essence to be an actual buddha, while others conceive of it asa 
potential that can evolve into the awakened state. T his essence has been the 
subject of extensive philosophical speculation in ancient Tibet, the effect of 
which is still felt in present-day Tibetan schools. 

In his commentary on M aitreyas Jewel Affinity ( Ratnagotravibhaga), 
Kongtrul defines the element or essence, also known as affinity (rzgs, gotra), 
as an unpolluted factor on the basis of which an individual can rediscover 
the ground of being. Referred to in the scriptures by various terms, such as 
ineffable emptiness, mind nature of luminous darity, and ground-of-all 
consciousness, "element" does not carry the meaning of "cause" but instead 
denotes a "nucleus" that is hidden by obscurations. Kongtrul points out 
that the Tibetan term s;y;ng po (essence) is used to trandate a number of 
Sanskrit terms, such as garbha, in which case the term indicates that the 
element is like a kernel inside a husk; Aridaya, meaning essence in the sense 
of supreme, indicating that the element is the supreme phenomenon, the 
very reality of all phenomena; and sara, robust or firm, pointing to the 
unchangeable and indivisible nature of such reality. 
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The essence of enlightenment is thus equated with the very reality that 
pervades both the animate and inanimate world. H ow such an essence is 
understood would obviously depend on how reality is defined in a particu- 
lar system. W ithin the different philosophical trends of Tibetan Buddhism 
(all of which claim to represent the centrist view), we can distinguish two 
main approaches: one considers reality to be emptiness as an absolute nega- 
tion; theother, emptiness as an affirmative negation, that is to say, an emp- 
tiness that is not simply emptiness but luminosity or potency as well. It is 
this second view that most accords with how the essence of enlightenment 
is understood in the tantras. 

Luminosity, which is of the same nature as emptiness, means the lumi- 
nous clarity of the mind of every sentient being. Each being thus embodies 
the reality of the totality of the universe and stands at the center of the 
universe as its nature or "creator." Luminous clarity is the principal feature 
of the essence of enlightenment and in the tantras is spoken of as actuality 
or the causal continuum characterized by bliss. 

The uninterrupted presence of the causal continuum encompasses the 
three dimensions of awakening: empty like the sky, it is the reality dimen- 
sion (dbarmakaya); luminous like the sun and moon, it is the enjoyment 
dimension (sambhogakaya); and manifesting unimpededly in every form, it 
is the manifest dimension of awakening (zirmanakaya). |n this way, the 
essence of enlightenment is not simply a seed or potential that can develop 
into the state of awakening but is the state of awakening itself. T hisistaught 
in all tantras with definitiveness. T he chapter called “Pristine Awareness’ in 
the Kalachakra Tantra, for instance, states: 


All beings are buddhas. Another supreme buddha does not exist in 
this universe. 
And the Hevajra states: 


Sentient beings are actually buddhas 
But are obscured by adventitious stains. 
W hen these are cleared away, they awaken. 


If beings are already enlightened, why do they still suffer the misery of 
conditioned existence? Sarahas Doha states: 


The natural condition is not seen by the childish. 
Due to deception, the childish are swindled. 
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The point of tantric practice is to overcome habitual emotional patterns 
and, in particular, coemergent unawareness of the essence of enlightenment. 
W hen the adventitious stains that cloud one's nature are removed by means 
of the path, the essence reveals itself as the real buddha, and one reawakens 
into one's state of primordial enlightenment. 

Aslong as the state of enlightenment is not recognized, beings continue 
to experience illusory birth and death, along with the happiness and suffer- 
ing inherent in conditioned existence. H owever, whatever the experience, 
the essence of enlightenment renains unpolluted, unobscured, and unmodi- 
fied, just as sunlight maintains its nature of light regardless of the type of 
object it strikes. T he essence is not conditioned by any form of embodied 
life, whether fortunate or miserable, nor is it conditioned by any act, good 
or evil, or by knowledge or lack of knowledge Although the essence is 
attended by impurity, its nature, like gold enbedded in ore, remains always 
pure, untouched by emotional afflictions and conceptions. 


THE EssENCE OF ENLIGHTENMENT AND THE GROUND OF ALL 


In the writings of ancient masters of the Kagyu school of Tibetan Bud- 
dhism, with which Kongtrul was affiliated, certain technical terms with 
very different meanings were often used interchangeably. For example, the 
word mind (sems), normally denoting object-bound dualistic experience, is 
also used to refer to mind nature (sems nyid), or mind's real condition. 
Likewise, in this section of The Infinite Ocean of Knowledge the essence of 
enlightenment (or causal continuum) is called the “ground-of-all conscious- 
ness" (kun gzhi rnam shes, alayavijnana). T his seemingly free use of terms is 
not an indication of scholastic laxity but actually reflects the characteristic 
views of this school. 

An apparent equation of the essence of enlightenment with the ground- 
of-all consciousness is found in sutras such as the Descent to Lanka 
(Lankavatara) and the Gandavyuhasutra, as well as in Ashvaghoshas Awak- 
ening of Faith and other commentaries. |n the /nfinite Ocean, Kongtrul notes 
that the ground-of-all consciousness is known in the individualist system 
by particular terms such as “substratum consciousness’ (rzsa baz rnam shes, 
milavijnana), “the aggregate that lasts as long as cyclic existence" (hor ba 
ji srid pai phung po), and "branch of existence” (srid pai yan lag). Both 
centrist and idealist philosophies speak of the “eightfold group of 
consciousnesses" (rnam shes tshogs brgyad), which, as stated in the 
Gandavyuhasutra, comprises the mind or ground-of-all consciousness, the 
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subjective mind of an afflicted nature, and the six consciousnesses that ap- 
prehend objects. The subjective mind (yd) is an ever-present conceited 
mental state that carries the sense of “I” and is therefore known as afflicted 
mind (zyon mongs can gyi yid). The six sense consciousnesses (including 
consciousness of mind) are aspects of the mind that focus on details of 
objects and are therefore known as "six active consciousnesses” ( jug pa? 
rnam shes tshogs drug). 

The ground-of-all consciousness (kun gzhi ranam shes) is a mind, amount- 
ing to an accumulation of karmic traces, that leads to embodied existence. 
It focuses on a variety of objects but cognizes only their presence, not the 
details. Although itself neutral, the ground-of-all consciousness is capable 
of storing all of the traces or habitual tendencies of virtuous and 
nonvirtuous actions. Unlike other aspects of the mind, the ground-of-all 
consciousness is steady and persists throughout all mental states, even 
deep sleep. At death, it is projected by the force of its inherent karmic traces 
into anew existence. 

Two aspects of the ground-of-all consciousness are distinguished: the 
potential and the fruitional. T he potential aspect consists in karmic traces. 
T hefruitional aspect consists in the ground-of-all consciousness that is the 
result of karmic traces. According to the universalists, after the “diamond- 
like meditative absorption” which leads directly into awakening, the ground- 
of-all consciousness in its fruitional aspect transformsinto mirror-like pristine 
awareness (7e long ye shes, adarsajnana). T he ground-of-all consciousness is 
so named because it serves as the ground for both cyclic existence (samsāra) 
and perfect peace ( nirvana). H owever, as explained by K ongtrul, it does not 
denotea single permanent creator of the universe as postulated by theH in- 
dus. Instead, the ground-of-all consciousness is said to be intrinsic to every 
sentient being and of a momentary nature. 

Asanga, the fourth-century Indian scholar considered by many to bethe 
pioneer of experientialist philosophy (in which the ground-of-all conscious- 
ness constitutes a central tenet), equates this consciousness with mind 
(citta) and includes it in the impermanent aggregate of consciousness 
( vijnana-skandha).' D oesthisimplicitly negate the ground-of-all conscious- 
ness as the essence of enlightenment and the ground of all? Indeed, this 
would seem to be the case. H owever, in The Infinite Ocean of Knowledge, 
Kongtrul cites a verse from the Phenomenology Scripture LAbbidbarmasutra, 
mNegon pai mdo), atext no longer extant, when discussing the ground-of- 
all consciousness as commonly understood in experientialist philosophy 
and when defining the essence of enlightenment (chapter eight of this 
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book). T his verse, found in the Discourse That Teaches the Essence of En- 
lightenment (sNying po bstan pai mdo) and cited in Asangas commentary 
on it, states: 


The dimension with no beginning in time 
Isthe abode of all phenomena. 

O wing to its being, cyclic life 

And perfect peace are experienced. 


Since this verse is cited in both contexts, one must assume that Kongtrul 
somehow equates the essence of enlightenment with the ground-of-all con- 
sciousness. Given the contradictory definitions of these two, what are the 
reasons for taking them to be synonymous? 

TheThird Karmapa, Rangjung D orjé, considered to be the source of 
the view underlying the K agyu style of presentation of tantra, states that 
the root of all types of pristine awareness is the ground-of-all pristine 
awareness; and the root of all types of consciousness, the ground-of-all 
consciousness. T he inseparability of these two is called "ordinary aware 
ness” (tha mal gyi shes pa). Because ordinary awareness serves as the fun- 
damental element for awakening, it is referred to as the “essence of 
enlightenment.” Here, the expression “ordinary awareness’ denotes the 
ordinary state of consciousness, a blend of two aspects: the primordial 
aspect called pristine awareness (ye shes, jnana); and the aspect of object- 
bound experience called consciousness (rnam shes, vijnana), in this case, 
the ground-of-all consciousness, the "mother" of all object-bound experi- 
ences. Recognized for what it is, ordinary awareness is the pristine aware- 
ness of intrinsic awareness, a state that is known in and by itself. 
Unrecognized, it is unawareness. T he "distance" between recognition and 
non-recognition is inconceivably minute, with only a hair's breadth of 
Space separating them. 

T hus, the essence of enlightenment, or causal continuum, exists as in- 
separable from the ground-of-all consciousness, like water mixed with milk. 
In this sense, the two are equated, but are not considered identical. T his 
paradox highlights the character of the original ground of being as open to 
two different possibilities: when unrecognized, it possesses the faults of con- 
ditioned existence; once recognized, it reveals the qualities of the fruition. 
T hecharacter of theoriginal ground of being is endowed with the potential 
for all manifestation. All manifestation has the character of the ground. It 
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can only be recognized as it manifests enbodied in the individual, whose 
principal modes of existence are body, speech, and mind. Unrecognized, or 
unpurified, body, speech, and mind are reflections of illusion; recognized, 
they are the three dimensions of awakening. 


METHOD AND WISDOM 


M ethod (thabs, upaya) and wisdom (shes rab, prajna), key principlesin both 
sutra and tantra, have particular meanings depending on the system. T he 
immediate sense conveyed by “method” is the way to carry out an action, 
and by “wisdom,” the intelligence to recognize the appropriateness of the 
action in any given situation. Related to those meanings, method denotes 
activation of one's energy, and wisdom, the knowledge of reality gained 
from that activation of energy. In most systems of sutra and tantra, wisdom 
can arise only when sufficient energy of merit has made ones mind recep- 
tive to such wisdom and capable of sustaining it. 

In the universal way, the two principles are contained in the six "means 
of transcendence" (paramitz), namely, generosity, ethics, patience, effort, 
meditation, and wisdom. M ethod comprisesthe first four, and wisdom, the 
last two. Without wisdom, the other means of transcendence are "blind," 
said Shantideva, meaning that they cannot lead to awakening. W hy? Be- 
cause wisdom provides the understanding that phenomena have no intrin- 
sic nature and exist only as illusions. W hen permeated by this knowledge, 
generosity and the other means are free of adherence to the reality of their 
referents. Without wisdom, generosity, ethics, and so forth would fetter 
rather than liberate the individual. Wisdom alone would also fetter a per- 
son because he or she would not have the impetus to work for others free 
dom and would therefore lack the basis for the attainment of awakening. 
Accordingly, Atisha said: 


M ethod divorced from wisdom 

Or wisdom without method 

Is bondage: this has been taught. 

Thus, their union should not be neglected. 


M oreover, both method and wisdom are necessary because, reflecting the 
psychophysical make-up of the person, awakening exists on two planes, 
that of the body, called the physical dimension (rzpakzya) and that of the 
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mind, the reality dimension (Zbarmakaya). T he concordant causes for the 
achievement of the two planes are, respectively, the merit accrued by the 
first four means of transcendence, and wisdom accrued by the last two. 

Method in the context of the universal way is primarily the mind of 
awakening (dodhicitta), and wisdom, the understanding of emptiness 
(Sunyata). On a relative level, the mind of awakening means the desire to 
awaken for the sake of others. O n an ultimate level, the mind of awakening 
is the concept-free knowing of reality or enptiness, endowed with the es- 
senceof compassion. T hisisthe point in the bodhisattvas path wheremethod 
and wisdom begin to merge. 

Although method and wisdom are often described as two wings needed 
on the course to freedom, the notion of two different elements implies a 
duality. Every path to realization, even the fundamental one, tries to over- 
come such duality by explaining ways to unify these two principles into a 
single reality. It might well be said that the higher the system, the more 
refined is its application of method and wisdom in a unified way. 

All of these points concerning method and wisdom in the universal way 
apply to tantra as well. Furthermore, as shown in the rich imagery of the 
tantras, these two principles, while still retaining their meanings as under- 
stood in the lower ways, take on a variety of special meanings. 

From the common perspectives of thelower and highest tantras, method 
generally stands for relative truth (kun rdzob bden pa, samvrti satya), and 
wisdom, ultimate truth (don dam bden pa, paramartha satya). |n contrast 
to non-tantric systems, where relative truth is taken to mean the worlds of 
suffering produced by negative emotions and the actions motivated by 
them, in the context of tantra, relative truth means all appearances imag- 
ined asa divine world with divine residents. To imagine the world in that 
way through symbolic creation of deities and mandalas activates the 
practitioner's innate pure energy. In order not to attribute inherent exist- 
ence to that pure vision requires the wisdom of recognizing this vision as 
fundamentally unreal. T his wisdom can be gained by applying a subtle 
"deconstructive" analysis but in the uncommon way of thetantras is more 
often achieved by entering the nonconceptual or natural state, which is 
devoid of the constructs of imagination. In this way, the practitioner real- 
izes the simultaneity of appearances (snang ba) and emptiness (stong pa). 
The two yogic applications of the method of creation and wisdom of 
deconstruction in the lower tantras are called yoga with signs (nimitta 
yoga) and yoga without signs (animitta yoga), respectively, and in highest 
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yoga tantra, phase of generation (uzpatti krama) and phase of completion 
(nispanna krama). 

Highest yoga tantra, as its name yoga, or union (rnal "byor, yoga), de 
notes, is characterized by the application of method and wisdom as an in- 
separable union. T his is symbolized by tantric deities of this system depicted 
in sexual union. In this imagery, the male is method; the female, wisdom. 
In addition to their general meanings as explained above, in this context, 
the meaning of method is bliss (bde ba, sukha) produced by way of special 
meditations or union with a qualified consort; and that of wisdom, the 
understanding of innate reality, distinguished as being the very conscious- 
ness of that bliss. For the sake of training, method and wisdom are applied, 
in asense, distinctly: first, bliss is generated and then united with the un- 
derstanding of the innate. In fact, wisdom is already inherent in the nature 
of method since knowledge of the innate is of the nature of bliss. M oreover, 
in the phase of completion, the realization of luminous clarity ( o4 gsal, 
prabhasvara) is wisdom, and the ensuing illusory body (seyu lus, mayadeha) 
of the deity actually manifesting is method. 

Thus, it is evident that the dual principles of method and wisdom are 
represented in different pairs of attributes— male and female, relative and 
ultimate truth, yoga with signs and without signs, phase of generation and 
phase of completion, appearance and emptiness, bliss and emptiness, and 
illusory body and luminous clarity. In fact, all aspects comprised by tantra 
can be distinguished according to these principles. From this, one under- 
stands that the meaning of method and wisdom cannot be restricted to 
simply the literal meaning of the two words. 

In the inner tantras of the ancient tradition, particularly anuyoga and 
atiyoga, wefind a progressively finer gap between method and wisdom, but 
it is in atiyoga, or the "great perfection" (7dzogs chen), that the duality of 
method and wisdom that characterizes the lower paths is totally transcended. 
Practice of atiyoga does not involve distinctions in method and wisdom or 
levels of application since, according to the view of atiyoga, all that exists is 
simply a single reality, ones own authentic condition, primordial awaken- 
ing, with no differentiation between relative and ultimate truths. T his point 
is made clear in the Total Space of Vajrasattva (rDo rje sems dpa’ nam mkha’ 
che), atext of the mind division of atiyoga: 


A path to purity that proceeds from level to level 
Does not agree with the teaching of no action. 
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If there were truly paths to travel, one would never 
Reach one’s goal, just as there is no limit to space. 


and: 


The bliss of the intrinsically perfect state 

Is found only in instantaneous presence 
Illuminated by the power of matchless wisdom. 
Reality does not come from anything else. 


SAMSARA AND NIRVANA 


Samsara, or cyclic existence ( hor ba), and nirvana, or perfect peace (myang 
das), have gradually taken on the superficial meanings of "place of prob- 
lems’ and "place of ecstasy.” What is defined as samsara in fundamental 
Buddhism is not a physical place, but the state of the body and mind of a 
person conditioned by habitual tendencies. T his conditioned state entails 
being subject to suffering such asthat of birth, sickness, old age, and death. 
The illusory environment where this suffering is experienced is the out- 
come of the shared habitual tendencies and karmic traces of its inhabitants. 
Nirvana is the transcendence of such suffering, attained by applying a path 
that overcomes the emotions and purifies their habitual patterns. T his per- 
spective on samsara and nirvana is in contrast to that of certain Hindu 
schools that consider samsara and nirvana as opposite poles, where samsara 
ceases only with nirvanas negation of it; in that view, the two cannot exist 
together, as one is effectively the negation of the other. 

In the universal way, beings and their worlds are seen in the light of their 
absence of true existence, or emptiness. T his emptiness is not an entity to 
be found outside phenomena themselves. For this reason, the famous sutra 
The Heart of Wisdom states: 


Form is empty; emptiness is also form. Emptiness is no other than 
form; form is no other than emptiness. 


In this view, it is not difficult to see a shift, though only theoretical, from 
the basic understanding of samsara and nirvana. Here, form, or samsara, 
and emptiness, nirvana, are not mutually exclusive but complenentary. 
Nirvana is achieved not by negating samsara but by understanding its real 
nature. For that reason, in the literature of transcendent wisdom (shes rab 
kyi pha rol tu phyin pa, prajnaparamita), emptiness is also called "natural 
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nirvana" (rang bzhin gyis myang das). A nirvana that is something other 
than the ultimate nature of samsara does not exist. H owever, at the stage of 
treading the path to awakening, nirvana and samsara remain for the 
bodhisattva very different. 

It is only in tantra that the theoretical assertion that samsara and nirvana 
are an essential identity bears important practical implications. T he person 
and the environment are already nirvana. H owever, they appear as samsara 
because one's own true condition is not recognized. To rediscover the awak- 
ened condition of ones inner and outer dimensions, one familiarizes with 
the identity of samsara and nirvana, not only in their natures but also in 
their aspects. 

Thepractitioner actualizes the identity of samsara and nirvana by realiz- 
ing that the aggregates (of forms, feelings, discriminations, compositional 
factors, and consciousnesses) arethe buddhasof thefivefamilies (Vairochana, 
Ratnasambhava, Amitabha, Amoghasiddhi, and Akshobhya) and the el- 
emental properties (earth, water, fire, wind, and space) are their consorts 
(Lochana, M amaki, Pandara, Tara, and D hatvishvari). T he sense conscious- 
nesses, sense powers, and all other faculties and their activities, and so forth, 
are understood to be the natures of enlightened deities. Body, speech, and 
mind are seen as the great mandala of divine energy, the very nature that 
pervades all existence. 


THE INNATE As GREAT BLISS 


As pointed out in Kongtrul's Topical Commentary on the Hevajra Tantra, the 
word "innate" (Zan skyes, sahaja) has different meanings when distinguished 
in terms of the ground, path, and result. At the time of the ground, the 
innate refers to original pure and perfect mind (bodhicitta) which is beyond 
the grasp of the conceptual mind, the “lord” pervading the totality of cyclic 
existence and perfect peace, the ground or essence of all. This meaning is 
indicated in the following words from the tantras: 


From “me,” all beings arise. 
and: 
That isthe life-force of all creatures. 


At thetime of the path, from a general perspective, the innate refers to 
the view that understands the absence of intrinsic nature of phenomena, 
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which are beyond arising, abiding, and cessation, to be the inseparability of 
emptiness and luminous clarity. In this specific tantric context, the innate 
denotes the experience of bliss that occurs when winds dissolve in the cen- 
tral channel brought about by such practices as inner heat or union with a 
consort. 

At the time of the result, the innate is that very innate of the ground, 
which, through the strength of being contemplated on the path, becomes 
the great innate free from obscurations and endowed with the two purities 
(dag pa gnyis Idan), intrinsic purity and purity from adventitious stains. 

From another perspective, but still pointing to the same reality, the 
innate means both the natural condition (rang bzhin ihan skyes) of every- 
thing and the innate as bliss from the melting of vital essence (zhu bde 
lhan skyes). Both of these types of innate are known as bliss (bde ba, sukha). 
T henatural condition of everything encompasses the innate of the ground, 
path, and result. It is the very nature of the animate and inanimate The 
innate as bliss arising from the melting of vital essence relates specifically 
to the path. 

H ow istheinnate as bliss manifested in the path? D uring ordinary sexual 
union, the male and female experience physical and mental pleasure pro- 
duced by the melting and release of vital essence. This is common sexual 
bliss. In tantra, this experience of bliss itself is used as the basis of a special 
technique: the practitioner causes the melted vital essence to flow through- 
out all channels of the body, producing physical and mental bliss. With 
bliss serving as the secondary condition and the practitioner's familiarity 
with the innate pristine awareness nature of the mind as the primary cause, 
winds and mind dissolve in the central channel. Thus stimulated, the vital 
essence present in the central channel melts and conceptions cease, allow- 
ing to manifest limpid, nonconceptual, pristine awareness, accompanied by 
the experience of the indivisibility of bliss and emptiness. 

W hen innate bliss is still attended by the dualistic impression of empti- 
ness as the object and bliss as the subject, it is known as example innate bliss 
(dpe'i ihan skyes kyi bde ba). W hen it is nonconceptual pristine awareness of 
the very nature of reality, resembling a clear sky, free from even the most 
subtle subject-object duality, it is known as real or actual innate bliss (don 
gyi ban skyes kyi bde ba). T he same kind of distinction is drawn between 
actual luminous clarity (don gyi od gsal) and example luminous clarity (4pe7 
‘od gsal). |n the experiential process, and according to the phases in which 
the innate is manifested through tantric methods, the innate as bliss is un- 
derstood as the pristine awareness of the four joys. 
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Being emptiness beyond any definition, how can the innate natural con- 
dition of everything be called bliss? It is known as bliss for a number of 
reasons: the innate is free from the concepts of arising, abiding, and ceasing; 
it does not abide in either cyclic existence or perfect peace; it is free from 
adherence to self and others; it is the pristine awareness of ones intrinsic 
awareness, an awareness that cognizes its own nature; it pervades every- 
thing; and it is always of the nature of bliss, whatever the circumstances. 
Furthermore, the innate reality that derives from the melting of vital es- 
sence is spoken of as "great bliss" because it is totally free from all suffering 
and adherence to subject-object duality (gzung dzin). It is not the tainted 
pleasure experienced by ordinary persons but is manifested by “striking the 
crucial points of the body” (/us kyi gnad du bsnun pa) through the method 
of inner heat (grum mo, candali) or in union with a consort. T his indicates 
that this reality is found within the "temple" of ones body. Accordingly, the 
tantras state: 


This is the great pristine awareness 
Which abides in the bodies of all. 


All highest yoga tantras, with different degrees of emphasis, teach that reli- 
ance on the method of union with a qualified consort is an indispensable 
step in the path to realization. In systems that present instructions not de 
pendent on the tantric way of transformation, such as G ampopas great seal 
(phyag rgya chen po, mahamudra) approach and the great perfection (rdzogs 
chen), that method (which certainly involves risks) is considered helpful but 
not absolutely necessary or superior to other methods since the reality of 
the innate is penetrated directly without the preliminary step of experience 
of the example bliss. 


BODHICHITTA AND THE Four Joys 


Bodhichitta (byang chub sems, bodhicitta), aterm used in both the sutras and 
tantras, carries several distinct but related meanings. In the context of the 
way of the bodhisattva, where bodhichitta represents the central principle, 
bodhi means awakening, and chitta, mind or spirit, and the term is there- 
fore translated as "mind of awakening” in the sense of mind directed toward 
enlightenment. As pointed out in the transcendent wisdom discourses, 
bodhichitta can be relative or ultimate depending on its focus. T he relative 
awakening mind focuses on sentient beings and is defined as the altruistic 
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resolve to awaken and the actual venturing toward that goal. It springs from 
love and compassion and serves as the entrance to the universal way. U Iti- 
mate awakening mind consists in the direct and nonconceptual understand- 
ing of reality born from contemplation and gained at the first stage of 
awakening of the bodhisattva. Bodhichitta, in its twofold aspect, serves as 
the seed or potential that blossoms into the awakened state. 

In the tantras as well, bodhichitta is understood on both relative and 
ultimate levels. On the relative level, the term is used not only to denote 
awakening mind as understood in the universal way, but also to refer to 
seminal essence, the seed or support of great bliss. U Itimate bodhichitta, or 
ultimate awakening mind, means nonconceptual understanding of reality 
as well as great bliss born from seminal essence. T his is clearly stated in the 
Hevajra Tantra. 


The relative jasmine-flower-like seminal essence 
Is the embodiment of bliss, the ultimate. 


To symbolize the main deity, the indivisible single reality, and the way bliss 
arises, relative bodhichitta is referred to as semen (khu ba, sukra), its mascu- 
line and obvious form. Since it serves as the seed of great bliss, it is also 
termed vital essence (zhig le, tilaka). W hen pointing out its energetic func- 
tion, it is called "constituent" (bams, dhatu), "constituent of bodhichitta" 
(khams byang chub kyi sems), or simply "bodhichitta." In order to differenti- 
ate it from contexts in which the innate and other elements are called vital 
essence, relative bodhichitta is defined as the "inner substantial vital es- 
sence” (nang gi rdzas kyi thig le), meaning that it is contained in the body. 
When reality is understood in terms of method and wisdom, in either 
the nirvanic manifestation as the male and female deity or the samsaric 
manifestation of subject-object duality, relative bodhichitta is distinguished 
according to its two aspects of the masculine and the feminine. T hese are 
called, respectively, white vital essence and red vital essence (zhig le dkar 
dmar), white component (dkar cha) and red component (mar cha); or lu- 
nar constituent (z/a bai khams) and solar constituent (nyi ma? khams). Be 
cause these are pairs originating from one single reality, the term “semen” 
(khu ba, sukra) in some contexts refers to both white and red essences. 
According to tantra, in an embodied existence, the white vital essence 
originates from the semen (khu ba) of the father, and the red vital essence, 
from the ovum (rag) of the mother, which have merged at the time of 
sexual intercourse to form the physical basis for the consciousness of the 
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intermediate being conceived in their midst. T hroughout fetal development, 
these essences remain at the navel, the energy-center from where the body 
develops. At birth, they separate; the white settles at the head, and the red, 
four fingers below the navel. T hese are the original vital essences, represent- 
ing method (great bliss) and wisdom (emptiness), respectively. T hey always 
remain at those physical places as supports for life, until death disrupts 
them. 

The sub-product of the original white vital essence moves downwards 
through the net of channels of the left side of the body, while the sub- 
product of the original red vital essence, which has the nature of blood, 
moves upward through the net of channels of the right side of the body. 
T hese nourish the psychophysical complex, maintaining strength and well- 
being. T heir residues are expelled in coarse forms through the pores of the 
skin and other orifices. 

It is evident that such a description is a blend of coarse and subtle physi- 
ology. In fact, although the vital essences are said to be the sub-products of 
the original ones, at the same time, they are said to be a result of the seven- 
fold process of regeneration of the body spoken of in Ayurveda and T ibetan 
medicine, which begins with the ingestion of food. In this process, the nu- 
trient of food turnsinto blood, blood turns into flesh, flesh into fat, fat into 
bones, bones into marrow, and marrow into reproductive fluid. A part of 
the reproductive fluid flows to the heart from where, through the various 
channels, it reaches all parts of the body, providing them with necessary 
sustenance. Another part becomes semen in men and ovum in women. 

In this context, the tantras speak of "semen" (khu ba, sukra) and "blood" 
(khrag, rakta). Some have taken "blood" to mean menstrual blood. H ow- 
ever, the coarse form of what the tantras call "blood," unlike menstrual 
blood, must have reproductive functions just like its male counterpart, se 
men. Therefore, "blood" should be understood as ovum. T he subtle forms 
referred to by the term "blood" consist in the original and derivative red 
vital essences mentioned above. 

T he subtle vital essences are present in both males and females, but the 
whiteis predominant in the male; the red, in the female. T hey pervade and 
abide in all parts of the body, the white being mainly in the channel-wheel 
(cakra) of the head; the red, mainly in the channel-wheel of the genitals and 
that of the navd. 

The great Tibetan yogin G yalwa Yang-gónpa (1213-1258), who is said 
to have had a vision of the secret functioning and structure of the body, 
explains that these vital essences are subject to daily, monthly, yearly, and 
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lifecycles( phel grib). T hese cycles influence, sometimes positively and some- 
times negatively, the physical functions and emotional reactivity of humans. 
The cycles that most clearly reoresent the patterns of vital essences are the 
daily, monthly, and yearly cycles since these correspond to the movenents 
of the sun and moon. 

Corresponding to the cycle of a day, determined by therising and setting 
of the sun, the red vital essence increases with the rising of the sun and 
decreases with its setting. T he opposite is true for the white vital essence. 

Corresponding to the cycle of a month, determined by the waxing and 
waning phases of the moon, the white vital essence increases from the first 
to the fifteenth of the lunar month and then decreases from the sixteenth to 
the thirtieth, while the red vital essence decreases from the first to the fif- 
teenth and increases during the waning phase of the moon. In this cycle, 
the past aspect, when the essence has fully completed its function and has 
become residual, is said to be the “dissolved” vital essence. T he present as- 
pect, the refined essence (principally the white aspect) currently perform- 
ing its function, is the “engaged.” The future aspect, the cause or root of 
both the refined and the residual, is the “dominant” vital essence. 

Corresponding to the cycle of a year, determined by what appears as the 
movement of the sun toward the north for six months and toward the south 
for six months, the white vital essence increases for six months beginning 
from the summer solstice and then decreases as the red vital essence in- 
creases for six months beginning from the winter solstice. 

Although both cycles are necessary and complementary, generally speak- 
ing the cycle of increase of the white vital essence is one of growth and 
therefore has a positive influence on the human body and mind complex, 
whilethe cycle of increase of the red vital essence is one of decline and hasa 
detrimental influence, with body and mind susceptible to obstacles. 

Vital essences are also distinguished as the vital essences of body (/us, 
kaya), Speech (ngag, vak), mind (sems, citta), and pristine awareness (ye 
shes, jnana), each of which has its particular location in the body, princi- 
pally the head, throat, heart, and navel. Imprints that are the source of 
emotional and cognitive obscurations, accumulated since beginningless 
time, are present within these essences as a subtle union of wind and 
mind. T hus, in the ordinary state of unawareness, these four types of vital 
essences give rise to the four states of an individual: the waking or ordi- 
nary state (tha mal), deep sleep (gnyid mthug), dream (rmi lam), and 
sexual union (szyoms jug), respectively, together with the deceptions that 
are related to these states. 
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In order to purify the four vital essences, the practitioner trains in four 
methods, involving the generation of various forms, the creation of sounds, 
nonconceptual contemplation, and use of sexual bliss. At the time of the 
path, the experiences from these methods arise as the vision of enpty forms 
(stong gzugs), invincible sound (gzhom med sera), nonconceptual conscious- 
ness (mi rtog pai shes pa), and immutable bliss (mmi 'eyur bai bde ba), respec- 
tively. As the ultimate effects of these methods, the waking state transforms 
into the various manifestations of awakening ( nrmanakaya); the dream state 
transforms into the enjoyment dimension (sambhogakaya), inclusive of all 
awakened bodies and voices; seep transforms into the nonconceptual di- 
mension of reality (dbarmakaya), awakened mind, free from all limitations 
imposed by mental constructs; and sexual bliss transforms into the dimen- 
sion of great immutable bliss ( ahasukhakaya). T hese vital essences are thus 
possessed of a double potency: unpurified, they bind one to illusion; puri- 
fied, they grant freedom from illusion. This system of purification of vital 
essences and the four states is expounded in the Kalachakra tantra. 

There are, moreover, other means to purify the four vital essences ac- 
cording to the various tantras. T hese include esoteric instructions on the 
yoga of illusory body (sgyu lus, mayadeha) to purify the waking state; the 
yoga of luminous clarity (od gsal gyi rnal ‘byor, prabhasvara yoga) to purify 
Sleep; dream yoga (rmi lam gyi rnal ‘byor, svapna yoga) to purify dream; and 
inner heat (grum mo, candali) to purify the experience of orgasm. Alterna- 
tively, purification is effected by means of the four seals (phyag reya, mudra): 
the doctrine seal (chos kyi phyag reya, dharmamudra), great seal (phyag rgya 
chen po, mahimudra), pristine awareness seal (ye shes phyag reya, jnanamudra), 
and action seal (das kyi phyag rgya, karmamudra), respectively. 

Central to all tantric methods is the experience of the “four joys’ (dga’ 
ba, ananda). |n the course of practice, the white vital essence situated at the 
head is intentionally melted in order to experience bliss. T his process in- 
volves activating the energy of the red vital essence at the navel and causing 
it to blaze using breath control techniques and other means. Given the light 
nature of the elemental property of which it is composed (i.e, fire), the heat 
energy of the red essence moves upward, warming the cold nature of the 
white essence. T he white essence melts and drips, a process in which the 
vital essence becomes increasingly fluid as it reaches the reproductive or- 
gans. Given the heavy nature of the elemental properties of which the white 
essence is composed (i.e., earth and water), this vital essence moves down- 
ward. Since the original vital essences remain at the head and below the 
nave until death, the blaze of the red essence and the dripping of the white 
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must refer to an acceleration of the energetic process mentioned above, in 
which the sub-products of these ascend and descend in the body. 

The descent of the white vital essence is marked by four main stages of 
experience known as “joys.” Each of the four joys arises in turn as molten 
white vital essence reaches the channel-wheels (7tsa ‘hor, cakra), or centers 
of energy, along the central channel. Since the tantras differ in their enu- 
merations of channel-wheels, some asserting four, others six, the points in 
the descent of vital essence where the joys occur are posited differently. 

According to the Kalachakra system, as the stream of white "nectar" 
from the upper part of the head reaches the throat, there occurs the initial 
joy (dang po? dea’ ba, prathamananda). As it reaches the heart, there arises 
the supreme joy (mchog dga’, paramananda). As it reaches the navel, there 
occurs the special joy (&byad dga’, viramananda). As it reaches the tip of the 
penis, there occurs the innate joy (/han cig skyes pai dea’ ba, sabajananda). |n 
tantras such as the H evajra that postulate four channel-wheels, this last joy 
occurs at the navel. 

The initial joy is a slight experience of bliss. Supreme joy is that first joy 
increased so that it overcomes the coarse levels of the conceptual mind. T he 
special joy, which in the H evajra is known as joy of separation (dga’ bral), is 
the experience of bliss and emptiness becoming inseparable. As a result of 
this, attachment to the joy ceases and the limitation of passion is overcome. 
The innate joy is the nondeceptive, concept-free realization of the indivis- 
ibility of bliss and emptiness. 

Innate bliss is the very nature of ordinary consciousness but remains 
hidden until discovered through those powerful experiences. In order to 
recognize this nature and stabilize one's awareness of it, it is necessary for 
thetantric practitioner to withhold semen, the base of bliss. For this reason, 
great emphasis is placed on relative bodhichitta in the tantric path of trans- 
formation, and several pledges are concerned with not allowing it to be 
released.’ 


THE INDESTRUCTIBLE Bopv 


The tantras assert that all phenomena are the very essence of the deity (dha, 
deva), and have always been since beginningless time. W hat is meant here is 
the “real” deity, pristine awareness (ye shes, jnana) permeated by bliss, the 
mind nature of every individual. T he dimension (sku, kaya) of such aware- 
ness is its innate glow (rang mdangs). |n the mother tantras, the glow of 
pristine awareness is said to be present as two very subtle aspects known 
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metaphorically as white semen (khu ba, sukra) and red essence or "blood" 
(rdul, rajas). 

It ison the basis of these two aspects that bliss arises. Coemergent with 
blissis non-recognition of it as pristine awareness. W hen the pristine aware 
ness of bliss is not recognized, the two subtle aspects of its glow take on 
coarser aspects. The red aspect transforms into the appearances of cyclic 
existence, and the white, into the perceiver, or mind apprehending them: 
this constitutes the duality of subject and object. 

In describing the two aspects and the state of non-recognition, tantras 
use the terminology of the three qualities (yon tan, guna) of the “universal 
substance" (spyi gtso bo, prakrti) postulated in the Hindu samkhya philoso- 
phy, from which all knowables arise as transformations (rnam ‘gyur) of the 
three. Accordingly, the red aspect is called motility (or creativity) (dui, 
rajas); the white aspect, buoyancy (or lightness) (saying stobs, sattva); and 
non-recognition, darkness (or immobility) (mun pa, tamas). |n the impure 
state of non-recognition of pristine awareness, these three qualities manifest 
as the body, speech, and mind of an ordinary individual. In the pure state of 
awakening, they manifest asthe body (sku), speech (gsung), and mind (thugs) 
of a buddha. 

In the world of light postulated by the father tantra, deviation from ones 
ground of being and entering into duality occurs owing to a shift from 
subtle light, which is the primordial nature of mind known as total enpty 
(thams cad stong pa) or luminous clarity (‘od gsal, prabhasvara). The shift 
manifests as three coarser phases of light, namely culmination of light (snang 
ba thob pa, alokapalabdi), increase of light (snang ba mched pa, alokabhasa), 
and light (snang ba, aloka). Alternative designations for the three lights are 
great empty (stong pa chen po, mahisiinya), very empty (shin tu stong pa, 
atisunya), and empty (stong pa, $unya). 

The three lights, which manifest as black, red, and white radiances, re 
spectively, are known collectively as consciousness (rnam par shes pa, vijndna). 
Specifically, the black radianceis associated with ignorance (ma rig pa, avidya), 
the red, with compositional factors ( Zu byed, samskara), and the white, 
with consciousness (raam shes, vijnana), which in the sutra tradition form 
the first three links of dependent origination from which arise names and 
forms (ming gzugs, nàma-rüpa), the psychophysical aggregates of the person 
which represent the phenomenal world. In the idealist terminology used by 
some commentators on the tantras and adhered to by K ongtrul, these three 
are posited as the ground-of-all consciousness (kun gzhi rnam shes), afflicted 
subjective mind (nyon yid), and sense consciousnesses (bang shes). 
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Thus, from the lights arise the apprehender and the apprehended, along 
with the conceptions and coarse elements, the principal of which is called 
"wind" (r/ung, vayu). According to tantra, this last, wind, is the actual ele 
ment that instigates the creation of everything. Whenever the three phases 
of light occur in order of progressive coarseness (i.e, culmination of light, 
increase of light, and light), conditioned involvement in the duality of sub- 
ject and object takes place. According to the tradition of oral esoteric in- 
structions, these three lights occur whenever there is the appearance of an 
object. 

Similar to the path to liberation through reversal of the twelve links of 
dependent origination as explained in the sutras, the occurrence of thethree 
lights in the reverse order (light, increase of light, and culmination of light) 
leads to the luminous clarity of reality. T his process can occur naturally, as 
at the time of death, when all the psychophysical constituents of the person 
dissolve, or can be induced through tantric methods as described briefly 
above. W hether the arising of the fourth light, luminous clarity, becomes a 
liberating experience or not depends on the practitioner's ability first to 
recognize and then to abide uninterruptedly in it. 

A being who is subject to confusion enters enbodied existence in one of 
the three realms. In terms of tantric practice, the best of births is as a hu- 
man. T he human body is known in tantra as the “vajra body" (rdo rje lus, 
vajradeha), or indestructible body. In the view of M arpa, a forefather of the 
K agyu tradition of Tibetan Buddhism, it is so named because it is a body of 
bliss and emptiness. M oreover, its birth is that of a truly awakened being, 
occurring through the five awakenings, namely, semen, ovum, conscious- 
ness of the intermediate being, merging of these, and formation of the hu- 
man body. T hese correspond to the five awakenings through which the 
deity is created in the phase of generation, as well as the five awakenings of 
the phase of completion, and the five awakenings that precede the moment 
of awakening for every individual who becomes a buddha. T hus, the being 
is already awakened at birth in having been born from the five awakenings. 

According to other masters, the human body isindestructible because its 
components, the aggregates and so forth, are indivisible from the those of 
enlightenment. It is also called the "vajra body endowed with six constitu- 
ents,” the six being the four elemental properties of earth, water, fire, wind, 
plus the white vital essence (pristine awareness) and red vital essence (emp- 
tiness). 

Theindesructible body is composed of thetriad of channels ( rzsa, nad), 
winds (r/ung, vayu), and vital essences (thig le, bindu), which represents 
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body, speech, and mind, the three categories under which all existence is 
subsumed. T he channels, the very nature of the body, are the stable compo- 
nents of the indestructible body, likened to a house; the vital essences, the 
support for the mind, as elements situated within the channels, are likened 
to riches (contained in the house); and the winds, the moving elements, are 
likened to the owners of the riches. 

There arethree main channels, the left, right, and central channels, whose 
functions are of primary importance and whose positions within the body 
reflect the principles of method, wisdom, and nonduality. T hey are gener- 
ally described as extending from the lower part of the body to the head and 
then bending toward the nostrils and the point between the eyebrows. T he 
positions of their lower and upper extremities are explained differently de- 
pending on the tantra. 

The left channel, in Sanskrit /z/anz (rkyang ma), originates from the 
power of the white aspect of the glow of pristine awareness. It creates the 
illusion of an apprehender. Lalanais also called "wisdom" (shes rab, prajna) 
because it causes the lunar wind (z/a bai rlung) to flow from the left nos- 
tril. Its lower extremity controls emission and retention of urine. Four- 
teen channels branch off from the lalana, spreading throughout the left 
side of the body. 

T heright channel, in Sanskrit rasazz (ro ma), originates from the power 
of the red aspect of the glow of pristine awareness. It creates the illusion of 
an objective world, the apprehended. Rasana is also called "method" (thabs, 
upaya) because it causes the solar wind (yi mai rlung) to flow from the 
right nostril. Its lower extremity controls emission and retention of feces. 
Ten channels branch off from the rasana, spreading throughout the right 
side of the body. 

T he central channe, in Sanskrit madhyama (rtsa dbu ma), also referred 
to as avadhūti, originates from the power of wind. It is known as "central," 
or "all-abandoning" (kun spangs ma), because it has rejected the "extremes" 
of both thelunar and solar winds, and because when the windsthat flow in 
the right and left channels enter and dissolve in the central channel, the 
concepts of subject and object are overcome. Five channels branch off from 
the central channel at the heart area to reach the senses and control their 
functions. Itslower extremity, known as "conch-shell" (dung can ma, sankini), 
controls the emission and retention of semen. 

The thirty-two channels (including the three principal channels) are the 
major pathways for the winds and vital essences and correspond to thethirty- 
two outer sacred places spoken of in tantra. Altogether, the channels of the 
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body are said to number 72,000, equal to the number of rivers of the In- 
dian subcontinent, or millions when the very fine ones are counted. 

According to the H evajra system, at the places where these three chan- 
nels meet, namely, navel, heart, throat, and head, there originate the “pet- 
als’ or spokes of the four chakras or “wheels.” T he yellow channel-wheel at 
the navel, comprising sixty-four channels, is known as the "channel-wheel 
of emanation” (sprul bai ‘khor lo, nirmanacakra) because the formation of 
the body in the womb begins there. It is called “wheel” because by generat- 
ing the inner heat at the navel, deception related to the waking state is 
“crushed” as if under a wheal. 

T hebluechanne-wheel at the heart, comprising eight channels, isknown 
as the "channel-wheel of phenomena’ (chos kyi ‘khor lo, dharmacakra) be- 
cause it serves as the base for the mind of the reality dimension of awaken- 
ing. It is called “wheel” because by contemplating luminous clarity at the 
heart, deception related to deep sleep is crushed. 

The red channel-wheel at the throat, comprising sixteen channels, is 
known as the "channel-wheel of enjoyment” (longs spyod kyi ‘khor lo, 
sambhogacakra) because it serves as the base for the experience of tastes. It is 
called "wheel" because through dream yoga connected to that place, the 
deception of dreams is crushed. 

T he white channel-whee at the head, comprising thirty-two channels, is 
called "channel-wheel of great bliss’ (bde chen gyi ‘khor lo, mahasukhacakra) 
because it serves as the base for the experience of great bliss. It is called 
“wheel” because by stabilizing the vital essence at the head, deception asso- 
ciated with orgasm is crushed. 

T here are various assertions concerning these channels. In his Oral Trans- 
mission of the Ancestors (Mes po zhal lung), a commentary on the Four Medi- 
cal Tantras (gSo rig rgyud bzhi), the outstanding Zurkar Lodrö G yalpo? 
(1509-1585), with the twofold expertise of a mystic and doctor of Tibetan 
medicine, seems to suggest that the left channel corresponds to the spinal 
column, which in Tibetan medicine is known as “white channel of life" 
(srog rtsa dkar po); the right channel, to the vena cava, or "red channel of 
life" (srog rtsa dmar po); and the central channel, to the aorta or "black 
channel of life" (srog rtsa nag po). T hese channels are indeed closely con- 
nected to the vascular and nervous systems, as well as to other components 
of the psychophysical complex. T herefore, meditating on the channels can 
induce special experiences determined by subtle changes in body and mind. 
H owever, these three channels do not physically exist in the body; they are 
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visualized in various ways in the course of different tantric practices and for 
different purposes. 

The indivisible nature of mind is said to possess a “mobile quality.” T his 
mobile quality is described as currents of energy which flow through the chan- 
nels of various parts of the body, presiding over physical as well as mental 
functions, and pass through the nostrils as breathing. Such currents of energy, 
called "winds" (r/ung, vayu), serve as the bridge between body and mind. 

The winds are a blend of two types of energy, one associated with emo- 
tionality, called karmic or conditioned wind (/as kyi rlung), and the other 
related to the original state of the individual, called pristine awareness wind 
(ye shes kyi rlung). Distinguished in terms of the three principles, darkness 
(tamas), motility (rajas), and buoyancy (sattva), winds are of three types: 
wind of Rahu, solar wind, and lunar wind. M oreover, the winds are differ- 
entiated as the five root winds (risa bai rlung), the natures of the five de 
ments, and five branch winds (yan lag gi rlung), produced through the five 
elemental transformations. T hewindsof thefive elements, or five mandalas, 
flow back and forth through the right and left nostrils in the order of genera- 
tion of the dementsand of birth (first space then wind, fire, water, earth) and 
in the order of dissolution of the elements and of death (first earth, then 
water, and so on), respectively. In one day, they areexhaled and inhaled 21,600 
times, divided between the two nostrils, a time corresponding to eight peri- 
ods or watches (zhu). T he outward movement of these energy currents as the 
breath diminishes the strength of the wind associated with pristine awareness. 
Therefore, when outward movement increases, there occur signs of death. If 
the winds are hdd inside, pristine awareness wind is strengthened. H ence, 
many extraordinary powers such as longevity are gained through breath con- 
trol techniques for "holding the winds’ in the central channel. 

Thethird element in the triad of channels, winds, and vital essences has 
been introduced previously as relative bodhichitta. All channels, winds, and 
vital essences manifest from pristine awareness, the nature of mind. Essen- 
tially beyond the duality of subject and object, they represent the authentic 
condition of the body. T herefore, through contemplations that strike their 
crucial points (as mentioned above), much in the same way a doctor strik- 
ing with his small rubber hammer the right point on the knee causes a 
reflex reaction in the leg, one can manifest the pristine awareness of intrin- 
SC awareness (rang rig pa? ye shes), an awareness that cognizes its own na 
ture, one’s primordial condition, the same reality from which arise the 
channels, winds, and vital essences. 
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KONGTRUL’S PRESENTATION OF TANTRIC SYSTEMS 


In Systems of Buddhist Tantra: The Indestructible Way of Secret Mantra, 
Kongtrul begins (in chapter one of the translation) by providing different 
perspectives on the placement of secret mantra in the Buddhist collections 
of teachings. H e refers to different tantras and to the commentaries of emi- 
nent Indian and Tibetan scholars, some of whom assign the tantras to the 
three collections (sde smod gsum, tripitaka), and others, to a fourth collection 
known as the "awareness-holder collections" (rig pa dzin pai sde snod, 
vidyadhara-pitaka). Following that, taking a somewhat epistemological ap- 
proach, K ongtrul defines the nature of tantra and mantra and presents rea- 
sons for tantras superiority over other paths by noting the characteristics 
that distinguish tantra from the common teachings of the individual and 
universal ways. 

N ext (chapter two), citing numerous passages from different tantras as 
well as the assertions of Indian and Tibetan scholars, the author sets forth 
the various ways in which tantra is formally classified. From his discussion, 
it becomes evident that while in the Tibetan tradition tantra came to be 
rigidly structured into four sets (in the new schools) and six sets (in the 
ancient school), it originally comprised many interrelated practices and 
observances, with no strictly defined borders separating them. 

Kongtrul then explains the rationale for the division of tantra into four 
sets, namely, action (bya ba, kriya), conduct (spyod pa, carya), yoga (rnal 
byor, yoga), and highest yoga (rnal byor bla med, anuttarayoga) tantras. T his 
classification is generally accepted by the new schools and represents the 
main body of tantras translated into Tibetan and included in the collection 
called the Kangyur (Kæ ‘zyur). Some of the reasons for the fourfold divi- 
sion of the tantras are closely related to their views and modes of practice. 
Another reason stems from the correlations between the four divisions and 
the four views (a standard categorization of philosophical trends made in 
later Indian Buddhism), namely, the analyst, traditionist, experientialist, 
and centrist views. 

In thefollowing sections (chapters three, four, and five), starting in each 
case with a concise citation from the Compendium on the Indestructible Pris- 
tine Awareness Tantra ( Jnānasamuccaya), an exegetical tantra of G uhyasamaja, 
Kongtrul discusses the three lower tantras— action, conduct, and yoga— 
explaining their names, standards for initiation, views, styles of practice, 
and so forth. 
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Action tantra, whereaction means ritual activities, emphasizes outer con- 
duct, with special prescriptions for ceremonial modes of ablution, cleanli- 
ness, eating and drinking, clothing, and so forth. Such observances are based 
on the notion of inferiority to the deity, who is regarded as perfection and 
existent outside of oneself, and stem from ignorance or fear of the profound 
truth that everything is devoid of inherent nature. T hey also reflect obliga- 
tions to one's social group and to a conventionally proper lifestyle To over- 
come the separation between the ordinary human condition and the divine, 
one conforms to a way of purity in attire and behavior and visualizes the 
deity in front of oneself while recollecting the emptiness of one's own self. 
Thisis done until a vivid experience of the indivisibility of oneself and the 
deity arises. 

Conduct tantra, where conduct encompasses both outer ritual activity 
and inner contemplation, involves training in a vast range of deeds while 
entering the inner reality that presents itself in visual and audible divine 
representations. T he notion here is that of being close to the state of a per- 
fect divine being, a state not yet fully realized. This limited view is over- 
come by visualizing the deity outside of oneself and, as a reflection of that, 
visualizing oneself as the deity, understanding that form to be the appear- 
ance aspect of emptiness. 

Yoga tantra, where yoga refers to the inner union of method and wis- 
dom, or, from another perspective, the inseparable union of the relative 
divine form and its ultimate empty nature, emphasizes contemplation of 
inner reality. In this system, the practitioner places himself in the center of 
a network of subjective relationships with this reality, which appears in a 
variety of divinefeatures. T he practitioner and the deity are viewed as abso- 
lutely equal. M ehod and wisdom are applied inseparably in contempla- 
tions on the indivisibility of ones body, speech, mind, and activities and 
those of the deity. These contemplations are known as the four seals (as 
understood in that system)— the great seal (sahamudra), the pledge seal 
(samayamudra), the seal of the doctrine ( Zbarmamudra), and the action seal 
(karmamudra)— and are to be applied with the understanding of essential 
reality. 

In contrast to his extremely concise treatment of the lower tantras, 
Kongtrul provides a detailed exposition of the system of highest yoga tantra 
(beginning with chapter six). Citing the Compendium on the Indestructible 
Pristine Awareness Tantra, K ongtrul first defines the essence of highest yoga 
tantra. T hen, in order to elucidate the meaning of the tantra, he introduces 
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the subject of the three continuums, namely, the continuum of cause (rgyu, 
hetu), the continuum of method (habs, upaya), and the continuum of re- 
sult (bras bu, phala). T his threefold format stems from the G uhyasamaja 
but is by no means to be understood as exclusive to that tantra. Instead, itis 
one that encompasses all of the content of the highest tantras in general. 

T henext large section (chapters seven to ten) treats the causal continuum, 
understood principally as the luminous clarity nature of the mind of each 
individual. First is given a rather general explanation said to derive from 
Shantigupta, one of the latest great adepts of India, whose disciple 
Buddhaguptanata was a master of the Tibetan Taranata. K ongtrul then be 
gins an extensive exposition of the subject based on the view of N aropa. 

T he causal continuum, or luminous clarity, can be said to be the reality 
that is neither outer nor inner but includes all that manifests as pure and 
impure phenomena. Since this reality presents itself as the body and mind 
and is discovered by one's own intrinsic awareness within the "temple" of 
the body, it is necessary to understand the authentic condition manifesting 
as mind and the authentic condition manifesting as body. 

To reconnect with the sutras or common teachings of the Buddha and to 
show that there is indeed continuity between sutras and tantras, K ongtrul 
describes at length the authentic condition of existence in its pure state, 
equating it with the essence of enlightenment (tathagatagarbha). |n the 
uncommon experiential approach of the highest tantras, that essence is de- 
fined as "intrinsic awareness, the nature of great bliss" (rang rig pa bde ba 
chen poi rang bzhin), where awareness means awareness of mind nature 
itself, or, in other words, "the inseparable union of e and vam" (e vam zung 
jug. 

Evam ("thus") is the first word in the phrase “evam maya srutam" (“T hus 
| have heard"), with which many of the sutras and tantras begin. In the 
context of the ground, when the possibilities of recognizing one's real na- 
ture and straying from it are both present, e represents wisdom, and vam, 
method, indicating that, from the very beginning, the authentic condition 
of being is the inseparable union of the two aspects that encompass all 
existence, emptiness and manifestation. It is becausethe highest yogatantras 
point out theauthentic condition astheindissolubleunion of wisdom (emp- 
tiness) and method (manifestation) that they are known as highest yoga 
(union). In the language typical of the father tantras, this union is known as 
the indivisibility of profound emptiness (zab) and luminosity (gsal). In the 
language of the mother tantras, such a union is the inseparability of blissful 
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pristine awareness and its glow, which in an embodied existence is present 
as subtle lunar and solar energies. 

Evam therefore represents the individual's fundamental condition, pure 
and liberated. W hen this condition is not recognized, from the solar energy 
of the glow of pristine awareness, there manifests a vision of the universe 
conceived of as an outer entity; and from the lunar energy of the glow of 
pristine awareness, there manifests a perceiver of this vision conceived of as 
an inner entity, or “self.” 

Kongtrul provides a masterful explanation of how from non-recognition 
of ones intrinsic awareness of great bliss unfolds all of conditioned exist- 
ence, which, nonetheless, is nothing but the glow of such awareness. Ac- 
cording to the father tantras, the three realms— the realm of desire ( dod 
khams, kāmadhātu), the realm of form (gzugs khams, rupadbatu), and the 
formless realm (gzugs med khams, arupyadhatu)— arise from luminous clar- 
ity and the three sequential phases of light. Initially, when luminous clarity 
is not recognized, there arise the three lights, known as the culmination of 
light, increase of light, and light. T hese three lights become subject to and 
veiled by eighty conceptions or "natures" (rang bzhin, prakrti): the seven 
conceptions of delusion indicative of the culmination of light; the forty of 
desire indicative of the increase of light; and the thirty-three of aversion 
indicative of light. From these lights arise the five elements and their deriva- 
tives, the five aggregates of the person. W hen wind, or the “mobile quality,” 
seizes the five sensory objects, consciousness joined with wind starts to op- 
erate in the conditioned world. According to the view of the mother tantras, 
conditioned existence arises from the experience of mundane bliss at the 
moment of emission of semen during sexual union. When the nature of 
innate bliss is not recognized, the three poisons— attachment, delusion, and 
aversion— are initiated. 

W hen visions of the three realms are taken as real, the individual takes 
birth and acquires a body which, although formed through habitual ten- 
dencies, is at the same time the manifestation of luminous clarity: the fun- 
damental manifest dimension of awakening, which, once purified, becomes 
the suprene manifest dimension. The eighty conceptions, as well as the 
experience of innate pristine awareness, depend on the subtle physiology of 
the body. To clarify this relationship, K ongtrul presents condensed yet com- 
prehensive descriptions of the inner pathways (channels), energy currents 
(winds), and vital essences, which is followed by a discussion on the four 
states, namely, deep sleep, dream, waking, and sexual union, the focuses of 
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tantric practice. T hese sections on the “supported body” are followed by a 
terse definition of the innate or original body, the “support.” 

Next is presented the symbolic representation of the causal continuum 
in theunion of eand vam. First, Kongtrul explains the meaning of evam in 
the context of the ground, path, and result according to the Kalachakra 
System. H ere, the single reality of e, emptiness, and vam, bliss, is described 
as thirty-seven elements: thirty-six comprising the aggregates, and so forth, 
of the person, and the thirty-seventh, the nature that pervades them, atriad 
of transparency, essential identity, and indivisibility. 

Following the section on eva is a discussion of the ten-letter K alachakra 
mantra as a symbol for the causal continuum, pointing out how the nature 
of the causal continuum is endowed with theten-letter mantra in the mode 
of pristine awareness and how the mantra, as the environments and inhab- 
itants of cyclic existence, arises from consciousness, the transformation of 
pristine awareness. 

The section on the method continuum (chapter eleven) begins with an 
extensive explanation of the meaning of initiation, thetypes of mandalasin 
which the initiation is performed, and the tantras entered by means of ini- 
tiation. It is here that a clear distinction between father and mother highest 
yoga tantra is made, along with the assertion that, by virtue of their natures, 
all highest yoga tantras are to be considered nondual tantras, possessed of 
wisdom and method. Following that (chapter twelve) is a detailed descrip- 
tion of the initiation procedure, from the preparatory ritual of the site for 
the construction of the mandala up to introduction of the student into the 
mandala. In highest yoga tantra, the initiations are primarily four, with 
different subdivisions. T he vase initiation is considered to be a lower initia- 
tion, and the remaining three— the secret, the pristine awareness through 
wisdom, and the word initiations— are higher. Included in these discus- 
sions arethe particular functions and purificatory effects of the conferral of 
the four initiations. 

A primary purpose of the initiation in highest yoga tantra is to authorize 
students to engage in the twofold contemplation of the phase of generation 
and phase of completion. T his subject of contemplation (chapter thirteen) 
is treated very briefly since it is not the main focus of this book. Kongtrul 
does, however, elucidate in some depth the phase of completion from the 
perspective of the Heruka Galpo Tantra. T he Galpo Tantra, an early transla 
tion tantra of the ancient school, is one of the cycle of Vishuddha, symbol 
of awakened mind. One might therefore wonder why Kongtrul uses this 
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source in elucidating the phase of completion in the context of the new 
schools. O ne reason may be that the Ga/po Tantra, as asserted by D udjom 
Rinpoché in his History of the Nyingma School, contains a phase of comple- 
tion that is actually of the precious oral teachings of the path and fruition 
tradition transmitted in the new school of the Sakyapa. Possibly another 
reason is that the Galpo Tantra's presentation of the phase of completion, as 
outlined by Kongtrul, gives a remarkably clear picture of what that phase 
entails and its salient points, which encompass the styles of completion 
phase practices of both the father and mother tantras. 

In this discussion, a distinction is made between one aspect of the phase 
of completion considered to be causal since it serves the purpose of eliciting 
the pristine awareness associated with bliss and one part considered result- 
ant since it develops from that. Comprised by the causal phase of comple- 
tion are practices such as self-blessing, mandala circle, and the tantric great 
seal (mahamudra). The term “self-blessing” has different meanings depend- 
ing on context; here, it denotes contemplation on the subtle mind-referent 
within the central channel of the body, visualized in order to give rise to 
various experiences of bliss. The term “mandala circle” refers to the practice 
that swiftly elicits the experience of pristine awareness associated with the 
four joys through sexual union with a qualified consort. T he practice of the 
great seal in this context entails remaining in a state of contemplation of 
pristine awareness and bliss in order to bring about repeatedly the dissolu- 
tion of mind and wind in the central channel and experience the resultant 
special bliss. M oreover, in the practice of the great seal that directsthe mind 
inward, bodhichitta is channeled into the central channel, and discursive 
thought is caused to enter luminous clarity, whereupon, in a way greatly 
superior to meditation on emptiness alone, the dualistic impressions of ap- 
prehended and apprehender cease. T hese procedures can also be explained 
in terms of thefour seals, namely, action seal, pledge seal, doctrine seal, and 
great seal. Kongtrul therefore lists different views that interpret the mean- 
ing of these four seals in different ways. 

In the discussion of the resultant phase of completion (chapter four- 
teen), we find practices referred to as “emptiness side,” “appearance side,” 
and "union of emptinessand appearance.” If we comparethese to N agarjunds 
five stages of the Guhyasamaja phase of completion, they roughly corre 
spond, respectively, to luminous clarity ( od gsal, prabhasvara), illusory body 
(sgyu lus, mayadeha), and the state of union (zung jug, yuganaddha) of these 
two. Thefirst is said to bethe direct experience of innate pristine awareness, 
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bliss and emptiness; the second, the form of the deity which appears by the 
power of that innate awareness; and the third, the essential identity of pris- 
tine awareness and the form of the deity. 

T he direct experience of innate pristine awareness arises upon dissolu- 
tion of the three lights (light, increase of light, and culmination of light) 
and the eighty conceptions. To explain that process, Kongtrul enters into a 
lengthy exposition of the natures and various categories of the three lights 
and also points out the various states, ordinary and special, in which they 
occur. A list is provided of the eighty conceptions, which in groups of 
thirty-three, forty, and seven, manifest from and are indicative of these 
three lights, respectively. T hese conceptions, or discursive thoughts, do 
not transcend the nature of bliss and pristine awareness from which they 
originate and into which they dissolve. W hen this isunderstood fully, the 
conceptions themselves become the very source of freedom. T he actual 
arising of pristine awareness, bliss-emptiness, is effected by the dissolu- 
tion of the lights and the conceptions through skillful methods that re- 
lease the “knots” of the heart channel-wheel. T hese methods include vajra 
recitation, inner heat, and so forth, the main method being reliance on an 
actual consort. 

Followingthat exposition isa brief discussion of tantric application, which 
comprises activations and complementary forms of conduct. To conclude 
the presentation of the three continuums is a statement defining the third 
of the three continuums, the resultant continuum of inalienableness, the 
actualized purified state. Lastly, there is synopsis of the view, meditation, 
conduct, and result of the system of highest yoga tantra in general. 

H avingthus set forth themeaning of tantra, or the content itself, K ongtrul 
then presents the subject of tantra in terms of "the words that convey that 
meaning" (chapters fifteen and sixteen), beginning with an explanation of 
how the scriptures of the action, conduct, yoga, and highest yoga tantras 
are classified and a survey of the tantric topics they expound. Further, the 
ways of teaching the lower and higher tantras are discussed, with an empha- 
Sis placed on those of the highest yoga tantra. Special mention is made of 
the "seven ornaments" and their twenty-eight subdivisions, principles of 
knowledge that stem from the Compendium on the Indestructible Pristine 
Awareness Tantra. By means of these methods of exposition, listeners are 
able to cognize the purpose of the tantra, be introduced to its contents by 
means of synopsis, fathom the layers of interpretation of the root tantra, 
appreciate the words and meanings in accordance with their intellects, and 
so forth. W ith a short section on the special exposition method in the eso- 
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teric instructions system, Kongtrul completes his discussion of the tantras 
in the new tradition. 

In the second major portion of the book are presented the systems of the 
ancient translation tradition (chapters seventeen to twenty). According to 
that tradition, all the ways to realization, which accommodate beings of 
different faculties, are included in nine ways: the way of proclaimers 
(5ravaka), way of solitary sages (pratyekabuddha), and way of bodhisattvas 
(collectively, the way of characteristics); the three outer tantras, namely, 
action, conduct, and yoga; and the three inner tantras— mahayoga, 
anuyoga, and atiyoga. 

T he first set of three is known as the “way of the sutras that leads away 
from the source of suffering," since it leads to liberation by forsaking ac- 
tions that are sources of suffering. T he second set is called the "way that 
resembles Vedic austerity,” since in this path the practitioner follows pre 
scribed rituals of cleanliness, and so forth, emphasized in the Vedas. The 
third set is known asthe "way of the dominating method." In moreancient 
texts of this tradition, the first is said to be the mundane way of devas and 
human beings, and the ways of the proclaimers and solitary sages are con- 
sidered to be one In contrast to the simple fourfold division of the tantras 
in the new tradition, Kongtrul begins the discussion on the ancient tradi- 
tion by citing scriptures that declare the ways to realization to be indeed 
limitless, as limitless as the concepts of beings, while pointing out that ulti- 
mately there exist no path, no traveller, and no journey. 

Although there are interesting differences between the explanations of 
action, conduct, and yoga tantras given in thetexts of the new schools and 
those given in the texts of the ancient schools, these three systems are not 
discussed again at this point since their natures are essentially identical. 
Kongtrul's treatment of the three inner tantras, mahayoga, anuyoga, and 
atiyoga, although very significant, is, regrettably, extremely concise. 

In the ancient tradition, all highest yoga tantras are placed in the three 
series of inner tantras of mahayoga, anuyoga, and atiyoga. Although the 
tantras of mahayoga, with some exceptions such as the G uhyasamaja and 
Chandraguhyatilaka, differ from those of the new schools, their systems of 
practice, consisting of the phase of generation and the phase of completion, 
basically correspond to those of the new tradition's highest yoga tantras. 
H owever, anuyoga and atiyoga are peculiar to the ancient tradition and are 
not found in the new schools. 

Longchenpas statement, "M ahayoga, the father tantra... Anuyoga, the 
mother tantra... Atiyoga, the nature of nonduality...," shows the correlation 
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between the three subdivisions of the highest tantra of the new tradition 
and thethree inner tantras of the ancient tradition. T his does not mean that 
they are equivalent but indicates certain resemblances: father tantra of the 
new tradition and mahayoga of the ancient both emphasize the phase of 
generation; and mother tantra of the new tradition and anuyoga of the 
ancient, the phase of completion. In anuyoga, however, is taught the special 
principle of instantaneous perfection in both the phase of generation and 
the phase of completion, a feature not found in mahayoga or in the tantras 
of the new schools, whose application of these two phases is gradual. 

Asfor the distinctive views of the inner tantras, mahayoga asserts that all 
phenomena are the magical display of the simultaneity of emptiness and 
appearance. Anuyoga asserts that all phenomena are the creative energy of 
the indivisibility of essential reality and pristine awareness. Atiyoga asserts 
that all phenomena are the very manifestation of primordial and naturally 
present pristine awareness. 

Kongtrul next sets forth all aspects of mahayoga or "great yoga," begin- 
ning with its essence, name, and initiation, up to its result. The initiation 
that is fundamental for entering the path of this tantra is that of the 
Guhyagarbha, OF Essence of Secrets, the root scripture of this system. T he 
entrance to mahayoga through application of the three contemplations con- 
sists in the contemplation of the essential nature, whereby one remains in a 
state of nonconceptual contemplation, vast as the sky; the contemplation 
of the total vision, whereby there arises illusory compassion for all beings 
who are fettered due to nescience; and the contemplation of symbols, 
whereby one visualizes seed-syllables, such as the syllable Aum, the nature of 
one’s awareness, from which divine manifestationsarise. Although mahayoga 
asserts that all things are already in the state of enlightenment, in order to 
understand this fully, one transforms the impure karmic view into pure 
divine vision by way of the three contemplations. 

In the systen of mahayoga, all phenomena are understood to be the 
indivisbility of the relative and ultimate truths. In particular, mahayoga 
speaks of the superior ultimate truth as the ineffable state of total presence, 
and the superior relative truth as the creative energy of that presence mani- 
festing as the mandala of male and female deities. T his view is approached 
by way of the four understandings, namely, the axioms of the identical 
cause, mode of letters, empowering energy, and direct cognizance. 

The first is the understanding that all phenomena share an identical 
cause, or nature: all are indistinguishable in that, on the ultimate level, they 
have never being born, and on the relative level, they manifest like a magi- 
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cal illusion. T his is an explanation in common with the universal way as it 
uses the terminology of the two truths, ultimate and relative. The under- 
sanding through the axiom of the mode of letters is knowing, through the 
System of mantra, that everything is already in a state of enlightenment. 
The understanding through the axiom of empowering energy is the realiza- 
tion that arises from the first two understandings. T he direct cognizance is 
that which is based on wisdom and does not contradict the scriptures or 
esoteric instructions. 

This approach to the view is mentioned in the Guhyagarbha and ex- 
panded upon in Padmasambhavas Garland of Views: A Collection of Esoteric 
Instructions (Man ngag lta bai phreng ba), where the four understandings 
are explained in the context of understanding the view of the great perfec- 
tion (rdzogs chen). In the Treasury of Key Instructions is Kongtrul's own com- 
mentary on Padmasambhavas text entitled Sunlight, which provides an 
interpretation of the basic text according to the principles of the tantras of 
the new schools. Rongzom's commentary on the Garland of Views is per- 
haps more direct and conforms to the approach of the ancient tradition 
and, in particular, to that of the great perfection system. 

Along with thefour understandings, there are presented other approaches 
to the view. T he axiom of the three purities, for example, establishes that 
the elements, aggregates, and consciousnesses are already in a state of en- 
lightenment in being the consorts, the buddhas of the five families, and the 
five pristine awarenesses. 

Kongtrul then gives an overview of the meditation systems based on the 
tradition of the eight sadhanas, or "means of attainment,” of mahayoga, the 
first five of which are associated with a particular enlightened deity, and the 
last three associated with mundane forces. Another aspect of meditation in 
mahayoga is that which accords with the tantra tradition, comprising the 
path of method and the path of liberation. In the path of method (habs 
lam), grounded in a firm understanding of the view, one performs actions 
that normally would bind oneto conditioned existence and applies oneself 
to the "upper door" (steng sgo) practice of inner heat and the “lower door" 
( og sgo) practice with a real consort. T he path of liberation (sero/ lam) is 
differentiated according to the levels of faculties of practitioners into two, 
the simultaneous and the sequential. In the first, realization is gained simul- 
taneous with thetimeof initiation or with an introduction to ones original 
nature. In the sequential or gradual approach, a practitioner attains realiza- 
tion by applyingthethree characteristics, namely, the characteristic of knowl- 
edge or realization of the view through the four understandings mentioned 
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above, the characteristic of application or familiarity with that view, and the 
characteristic of the result, actual awakening. 

Anuyoga is a method taught for those who have the capacity to con- 
template in the state of total presence all that is taught in the tantras, with 
no stages in the generation of the deity or in the completion phase. In this 
system, the practitioner, rather than meditating on either the noncon- 
ceptual state of ultimate reality or the mandala of the deity, contemplates 
these two simultaneously. T he initiation to introduce one to this tantra is 
that of the A/I-Unifying Pure Presence (Kun dus rig pai mdo), a peculiarity 
of which isthat it comprises the initiations empowering onein the anuyoga 
methods of the nine ways. T hese exceptional methods give rise to the 
particular experiences and certainties that come from these nine paths. 

The view of anuyoga is that all phenomena are primordially perfect en- 
lightenment, and that perfect enlightenment is the mandala of original 
bodhichitta, pure and perfect mind. C rucial to this view is the understand- 
ing that the original puremind istheindivisibility of three mandalas, namely, 
the mandala of primordial suchness, the mandala of the spontaneously per- 
fect nature, and the mandala of original bodhichitta. T he mandala of pri- 
mordial suchness is the space of total emptiness, mind nature in which all 
things, pure and impure, manifest. T he mandala of the spontaneously per- 
fect natureis pristine awareness which is unceasingly present in that dimen- 
son of emptiness. The mandala of original bodhichitta is great bliss, the 
"offspring" of the indissoluble union of the ultimate dimension of phe 
nomena and pristine awareness, the two previous mandalas. 

In this tantra, we also find the path of method of the upper and lower 
doors, as well as the path of liberation which consists in remaining in the 
state of contemplation on the natures of the three mandalas. T his contem- 
plation can be entered by three different methods: analysis, remaining in 
one's natural state, and contemplation of a deity generated all at oncethrough 
the simple utterance of the seed-syllable or mantra. 

In the ancient tradition, atiyoga is considered to be the highest of all 
paths. It directly releases the individual in the very state that is primordial 
enlightenment. Kongtrul explains that it is called "supreme yoga' because 
of being the perfection or finality of the phase of generation and comple 
tion, or because it stands as the summit of all ways. T hat being the case, 
atiyoga can be understood asthe final result of the other paths, or as atiyoga 
per se, ah independent way or system, also known as "great perfection" (rdzogs 
chen). As the final result of all paths, atiyoga is considered to be tantra, but 
asan independent system, it does not fit into that category sinceit does not 
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incorporate the ten topics that constitute a tantric teaching. M oreover, the 
atiyoga system is based on the principle of self-liberation, not that of trans- 
formation, which is the underlying principle of all tantras. 

This system is entered by means of the “initiation of the creative energy 
of total presence" (rig pai rtsal dbang). T hisis more of an introduction than 
a tantric initiation: one is introduced, right from the start, to one's real 
condition. It does not need to be preceded by the first three initiations of 
highest yoga tantra (vase, secret, and pristine awareness through wisdom), 
nor does it need as its precondition the third initiation which reveals the 
example pristine awareness. 

As for the view of atiyoga, Kongtrul presents first the general view of 
atiyoga, followed by its distinctions. O ther systems explain that when mind 
is bound by illusion, there is cyclic life, while when mind is free of illusion 
and gains understanding, there is enlightenment. T his view is not shared by 
the atiyoga system, which asserts that everything that exists— all phenom- 
ena included in cydic life and perfect peace— has always been the total 
sphere of naturally present pristine awareness. Since the stains of the af- 
flictions have never existed, there are no obstacles to clear away and no 
qualities to develop. All phenomena are perfect from the beginning in the 
state of essential identity, with no need for acceptance or rejection, prohi- 
bitions or remedies: this view of primordial enlightenment is known as 
the great perfection. T he specific and subtle distinctions of that general 
view correspond to the three divisions of atiyoga (mind, vast space, and 
esoteric instructions). 

Kongtrul points out that meditation in atiyoga takes three forms: M edi- 
tation according to the mind division isto remain in the state of total pres- 
ence and emptiness. M editation in the vast space division is to remain in 
the state of one's own true nature, with no action or effort. M editation in 
the esoteric instructions division is to remain in the state of primordial 
freedom, beyond renunciation and acceptance. Conduct in atiyoga is ex- 
plained to be spontaneous— resembling that of a madman, with no restric- 
tions whatsoever— born from the realization that whatever is encountered 
arises as the expressive energy of ones own true nature. T he result is to 
arrive at the place of primordial freedom, spontaneously perfect Samanta- 
bhadra, present even now. 

The final sections in the discussion of the ancient tradition include a 
survey of the various scriptures of the three inner tantras and the scriptures 
of the mind, vast space, and esoteric instructions divisions of the great per- 
fection. T his is followed by an overview of the exposition methods used in 
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mahayoga, both tantras and sadhanas, and anuyoga. Lastly, K ongtrul points 
out the way the great perfection atiyoga tantras are expounded using five 
teachings on the path for which there are examples, and one teaching on 
the result— spontaneous perfection which needs not be sought, the original 
buddha— for which there is no example but can be directly pointed out as 
one's natural condition. 


ABOUT THE TRANSLATION 


T he present text— written by a most highly respected and authoritative 
teacher and covering the vast range of Buddhist tantras in both the new and 
ancient schools of Tibetan Buddhism— is one of the first of its kind to be 
translated into English. 

Thetranslation involved a number of difficulties. First, with languages 
as different from each other asT ibetan is from English, a mechanical trans- 
lation from the words of one to the words of the other is just not possible. 
Grammatical differences, differences in how words are formed, and differ- 
ences in idiomatic usage make such translations stilted at best, misleading 
at worst. Paraphrasing is necessary to ensure that the actual meaning of the 
Tibetan is conveyed accurately and appropriately in readable English. 

Second, in Tibetan philosophical and religious texts, one word may have 
arange of meanings according to context and system of thought. T he edu- 
cated Tibetan reader was aware of the different contexts and systems. T he 
English reader, however, does not have the background or reference points. 
Sometimes these differences are slight and the right word in English can 
carry the range. Other times, the differences in meaning are so great that 
the translator has no choice but to use different words in English if the 
work is to be intelligible. T he reader is, in this context, dependent on the 
understanding of the translator: if the translator's understanding is accu- 
rate no meaning is lost and the text may even be enriched. 

Third, translations and translators also evolve. As a text is translated and 
retranslated, later translations are informed by the work of their predeces- 
sors and produce richer results. As his or her familiarity, experience, and 
ability grow, a translator will find better words, phrases, and construc- 
tions to convey meaning accurately from one language to another. Such 
evolution is important, asto lay out the standards a priori would result in 
lifeless and probably inaccurate renderings. T he standards evolve sponta- 
neously and the quality of translation improves accordingly. In keeping 
with this principle, we have changed the way we translated certain words 
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and phrases in our earlier work. O ur intention is to produce more clarity, 
not more confusion. 

Fourth, Tibetan is a cryptic language. Its written form was developed 
explicitly as a vehicle for translating Indian Buddhism texts into Tibetan. It 
isan extraordinary medium for expressing profound and subtle inner teach- 
ings in a few words. Knowledge of words and grammar are often not suffi- 
cient to grasp the meaning of what is being expressed because the texts were 
usually supported by oral explanations and commentary. In addition, the 
texts do not come with explicative notes as the reader was expected to know 
or be able to refer to other texts. With the passage of time, however, both 
the tradition of oral commentary and general familiarity with other texts 
have declined. O ne of the consequences of this decline is that a well-trans- 
lated English text with proper explicative notes may well be more compre 
hensible and useful than its Tibetan counterpart. 

Fifth, Kongtrul is an extremely succinct writer. With his vast familiar- 
ity with Tibetan Buddhist literature and being able to assume familiarity 
in the reader, he expresses ideas with such conciseness that often only an 
idea of what he is saying is possible. Kongtrul's intended meaning be 
comes clear only when the original text he had in mind has been identi- 
fied and read. For the translator, the choice is in how cumbersome to 
make the translation, either expanding the text or providing explanation 
in endnotes. T he current translation has been augmented with copious 
notes so that the reader has the reference material and information that 
the translators used to arrive at the translation. In many cases, the refer- 
ence material is not yet available in English. 

Finally, Kongtrul does not always indicate his sources. In such situa 
tions, the translators have relied on Kongtrul's own explanations in other 
books that he wrote, reasoning that the utilization of these resources would 
keep the translation as close as possible to the author's intent. For the sec- 
tions on the highest yoga tantra of the new schools, these include works 
such ashis Commentary on the Jewel Affinity, Commentary on Rangjung Dorjés 
Profound Inner Reality, Phrase by Phrase Commentary on the Hevajra Tantra, 
and Topical Commentary on the Hevajra Tantra. W hen explanations could 
not be found in Kongtrul's own work, we relied on texts that he has cited, 
including the tantras and their commentaries, as well as other commentar- 
ies that we have found clearer on certain points or that were simply avail- 
able to us. T hese texts are listed among the reference works at the end of 
this book. We have checked the citations as much as possible to prevent 
errors in their reporting. 
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In preparing this translation, two editions of the text were consulted: the 
modern Beijing edition in three-volume book form (Bajing: rD o rjerGyal po 
and T hub bstan Nyi ma, 1985) and K yabjé Bokar Rinpochés personal copy 
of the Palpung woodblock print (dPal spungsT hub bstan C hos 'khor gling). 

Tibetan and Sanskrit names appear in phoneticized forms in the trans- 
lated text. Tibetan words— personal names, terms, text titles, and so on— 
transliterated in accordance with theTurrell Wyliesysten and Sanskrit words 
transliterated with diacritical marks are to be found in parentheses in the 
endnotes and in the Bibliography of Works Cited by Author and Reference 
Bibliography. 
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THE ROOT TEXT 
SYSTEMS OF BUDDHIST TANTRA 


THE INDESTRUCTIBLE WAY 
OF SECRET MANTRA 


[Here is presented] the resultant indestructible way of secret mantra: 

The awareness-holder collection can be included in the three 
collections since it reveals their content equally. 

Alternatively, some accept the proclaimers’ position on the three 
collections 

While for others, that is not necessarily the case; since there are seven 
or other numbers of collections, 

The mantra collection of teachings is asserted to be a separate 
collection. 

The meaning of this way is epitomized in these three: 

The nature of tantra, forms of meditation, and the methods of 
exposition of tantric scriptures. 

Tantra denotes mantra and its procedures, as well as the means for 
teaching it. 

It has various names such as the mantra collection of teachings and 
the way of mantra. 

Tantras of worldly beings are not included here. 

Its nature is to teach principally the path of awareness mantras and 
its result. 

The two categories of mantra are the mundane and supramundane. 

They differ in that the first is nominal; the latter, authentic. The 
mundane mantra comprises what was created by ordinary 
beings; 

That which leads to definite assurance, the highest states in the three 
realms; 
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And the support for the mind, the paths of accumulation and 
preparation, along with their collection of teachings. 

Tantra is distinct from sutra, not in its ultimate aim which is identical, 

But in its clarity, abundance of methods, and lack of hardships. 

It is intended for one of sharp faculties. According to the master 
Jnanashri, 

Tantra is distinguished by its eleven forms of skillful methods. 

Indrabhuti notes its seven special features; and Jnanapada, its 
practitioner, path, and result. 

Shantipa states that mantra and perfections do not differ in ultimate 
truth, 

But mantra has greater depth and vastness in relative truth. 

Most believe that the distinction lies with the subject, not object. 

Its distinctiveness is encapsulated in three features: the practitioner 
with three qualifications, 

A path with three distinctions in method, and the resultant state of 
union. 

Of four categories, sutra, tantra, both, and neither, 

The mantra collection, which uses the result in the path, is 
distinguished. 

Mantra is superior by virtue of its swiftness, which is due to five 
reasons; four sources of bliss; 

And its skillful methods in the three trainings and all spheres of 
experience. 

Its essence is the union of emptiness and compassion. 

The meaning of mantra is to protect the mind from conceptual 
objectification. 

The three forms of practice are the best, the lesser, and the secondary; 

In essence, great bliss, pride of being the deity, and mantra with its 
applications. 

Alternatively, the seven forms are the complete, partial, special, 

Initial bliss, almost complete, some measure, and slight great bliss. 

Mantra refers to secret mantra and blissful pristine awareness. 

Its applications as activations and powers are considered tantra. 

Both the way itself and the means to express it are known as tantra. 

Tantra is divided in many ways: into two sets, outer and inner; 

Into three, action, conduct, and yoga; into four, five, six, and more. 

The division into four sets is widely accepted because tantras were 
taught 
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In consideration of four kinds of recipients of the teachings, 

As well as the persons to be converted, different castes, faculties, 

Objects of purification, purificatory means, states, times, and other 
factors. 

Action tantra emphasizes outer conduct. 

It has six families. Its entrances, the water and diadem, establish the 
potentials 

For the two dimensions, after which the pledges are observed. 

For specific purposes, initiation is conferred in four parts; the 
mandala is a colored powders one. 

The process of approaching incorporates ten auxiliary elements. The 
main elements 

Are the essential principles: that of oneself comprises six qualities; 

That of the deity, deity as form, as letter, and as nature; 

That of recitation, immersion in sound, mind, and base; 

And that of meditative absorption, dwelling in fire, in sound, and at 
the limit of sound. 

Familiarization with the deity is perfected in a lord-subject manner. 

The powers effected are articles, body, and wealth, equal in fortune to 
that of desire realm gods. 

Powers are used for provisional or ultimate goals. 

Three types of powers are effected in the appropriate manner. 

Attainment requires up to eight aeons for one of sharp faculties; or 
other times. 

The state attained is that of whichever of the three families one has 
perfected. 

Conduct tantra comprises equal proportions of deeds and 
contemplation. 

It has three families. The outer entering is to receive five initiations, the 
water and the others. 

One assumes vows such as the vow unobscured throughout the three 
times. 

The inner entering with signs involves the six deities. 

For recitation and meditation on the two aspects of letter and base, 
the deity is like a sibling or friend. 

Practice without signs is cultivated in conjunction with the minds of 
entering, abiding, and emerging. 

The practice of approaching is to become skilled in practice with and 
without signs. 
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The practice to effect powers uses outer and inner mandalas for 
ordinary and special powers 

Through which one becomes an awareness-holder of the desire or 
form realm. Progress on the mundane path 

And the supramundane depend on one’s faculties. 

Even hindered, full awakening is attained in three great aeons. 

Yoga tantra emphasizes contemplation on the profound and the vast. 

It has five families. The five initiations of the student 

And the six of the master are taken gradually. An individual 

Who is free of shortcomings and possessed of four qualifications and 
the vows, 

Through the result and its fundamental cause, trains in the means of 
actualization: 

The deity yogas incorporating the four seals which serve to purify 

The ground-of-all, afflicted, mental, and sense consciousnesses. 

One of sharp faculties trains in the initial union and the two 
supremely triumphant contemplations; 

One of low faculties, by means of contemplation of the four yogas, 

Trains in attention on the coarse deity and the subtle insignia 

While applying the ten essential principles. 

Perfect penetrating wisdom is the view of the unborn. 

Powers and the pristine awareness of the seals are effected 

Through meditative absorption, recitation, and fire-offering rituals. 

One of sharp faculties swiftly crosses the stages and paths in one 
lifetime; 

And one of low faculties, in sixteen or less. The culmination of the 
five awakenings 

Is perfect enlightenment, in essence the five pristine awarenesses. 

The highest tantra is the supreme yoga of method and wisdom. 

The meaning of the tantra is contained in the three continuums. 

The causal continuum is to be understood by eliminating 
misconceptions through study and reflection. 

The continuum of method is to be relied upon through experience in 
meditation. 

The resultant continuum is to be realized through three accumulations. 

The causal continuum is to be understood by its essence; 

Principal nature of luminous clarity; four characteristics; 

Synonyms (continuum, ground, ground-of-all, and original buddha); 

Attributes of interrelated flaws and qualities, or causes and results; 
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Five temporal states; and immutability. The exceptional system 

Speaks of two authentic conditions, that of body and that of mind. 

The luminous clarity nature of mind is the naturally present 
affinity 

With three features. The evolving affinity is perfectly acquired. 

As illustrated by nine examples, the essence is concealed by 
adventitious stains. 

Its essence is unchanged throughout the three states 

Of the impure, both pure and impure, and utterly pure. 

It exists from time without beginning as the source of all phenomena, 

But is difficult to fathom, entwined by four paradoxes. 

It is the ultimate dimension of phenomena, indivisible profundity 
and clarity, 

Abiding in the body as the pristine awareness dimension of the 
nature of great bliss. 

Sutras and tantras expound the ground continuum using many 
synonyms: 

Essence of enlightenment, transcendent wisdom, emptiness, 

Original lord, innate pristine awareness, and other terms. 

Coemergent ignorance creates the deception of the eightfold group, 
from which arises 

The dualism of apprehended and apprehender and the various 
manifestations of cyclic existence and perfect peace. 

The four empties and four elemental properties together form the 
root of cyclic life. 

An alternative explanation is that cyclic life arises from mundane 
innate bliss; the indestructible vital essence 

Is the root of the thirty-six psychophysical constituents. 

The process of taking of birth in the three realms is gradually 
initiated. Of possible births, 

The best recipient for mantra is the manifest dimension attended by 
stains, 

In one of the three continents, having a vajra body endowed with six 
elements. 

There are the three channels, twenty-four major channels, six 
channel-wheels, 

And seventy-two thousand subtle channels, within which [winds 
flow]. 

The life, root, and branch winds, and winds of the time conjunctions, 


62 — SYSTEMS OF BUDDHIST TANTRA 


In the orders of generation and dissolution, always shift and move 
[throughout the channels]. 

“Spring” and “vital essence,” the twelve refined and twenty-four 
residual vital essences, 

In the types of the dissolved, engaged, and dominant, flow [throughout 
the channels]. 

The four states—deep sleep, dream, ordinary, 

And sexual union—constitute the fundamental cause. 

The refined elements, which transcend the nature of particles, 

Manifest from relative bodhichitta, in essence pristine awareness, 

The support for immutable bliss, the innate body. 

The symbol for the causal continuum is evam, whose shape comprises 

The union of the five letters of the great emptinesses and six letters of 
the empty essences. 

What is symbolized: “semen” and “ovum,” moon and sun, the aspects 
of method and wisdom, 

Vajra and sattva, the source of all tantras. 

The causal continuum manifests as the powerful ten-letter mantra 
and Kalachakra. 

The method continuum comprises four elements: conferral of 
initiation, 

Pledges and vows, contemplation, and application of tantra. 

A person who enters the path possessed of faith, diligence, and good 
fortune, 

With confidence in tantra and a genuine teacher, 

First learns the meaning of tantra and then engages in the two phases. 

Initiation serves as the basis. The mandala precedes the initiation. 

Mandalas are said to be of eight types or as few as two. 

Emanated and pristine awareness mandalas are the spheres of 
experience of realized persons. 

Some of sharp faculties may enter the body mandala and heaps of 
flowers mandala. 

The mandalas appropriate for initial entry are mandalas of colored 
powders, painted on cloth, 

And tridimensional, each of which comprises three mandalas: that of 
the pledge deity, 

The invoked pristine awareness deity, and the myriad manifestations of 
the buddha, 

Which are the bases of the initiation. The tantras are divided 
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According to emphasis on method or wisdom: father tantras comprise 
three families; 

Mother tantras, six, of which the ultimate is the Kalachakra. 

Each of the individual tantras has its rituals for the site and the 
preparation, 

The actualization, veneration, and master’s self-entry, followed by 
outer and inner entry. 

The functions of the vase consist in the awareness initiations, the 
deliberate behavior, and so forth, 

The student’s initiations, and the irreversible wheel initiations. 

Kalachakra sets forth seven initiations in the pattern of childhood. 

In the body mandala, relative mandala, and ultimate mandala, 

The secret, wisdom, and fourth initiations are received. 

The high and supremely high ones are given at appropriate times. 

All are included in the entrance, main part, and permission; 

Lesser and supreme; mundane and supramundane, and so forth. 

Initiations purify the obscurations of body, speech, and mind, and 
the three equally, 

Establish potencies for the four indestructible states, ripen one as a fit 
trainee 

Of the generation phase, self-blessing, and example and actual 
pristine awareness, 

And bring about the attainment of the rank of a vajra master. 

The initiations on the pattern of childhood correspond to the thirty- 
seven means of purification and spheres of purification. 

The prohibitions concern root downfalls and secondary infractions; 

Injunctions concern contemplation, conduct, sustenance, and articles 
not to be apart from; 

Pledges include those for beginners, adepts of stable realization and 
highly stable realization, 

Or the pledges of indestructible awakened body, speech, and mind, 
and so forth. 

Contemplation comprises the two phases. 

The phase of generation comprises essence, branches, divisions, 

Stages, and actual and nominal aspects; its six topics of analysis, 

Grounds of purification, final result, ripening effect, 

Purpose, essence, and perfection apply to all its branches. 

The phase of completion comprises three parts: essence, types, and 
natures; 
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And is understood through eleven topics of analysis: 

What it is, where to strike crucial points, how to strike them, 

Experience and signs, qualities, reasons, relinquishment, measure, 
delineation of stages, 

Overcoming obstructions and enhancing realization, and the 
distinction between the principal and auxiliary. 

The completion phase comprises the causal and resultant phases. 

The causal phase comprises self-blessing, mandala circle, 

And the great seal. As methods of eliciting bliss and emptiness, 

Generally, four seals are taught. There are three sides to the resultant 
phase. 

The emptiness side comprises the ultimate three lights of reality 

And the relative three of interdependence, with conceptions and 
without. 

The three lights are delineated in fifteen sets and referred to by many 
synonyms. 

The thirty-three conceptions, the nature of which is light, 

Forty, the increase of light, and seven, the culmination of light, serve 
as the source 

Of deception and freedom. Pristine awareness is brought forth by 
method. 

The essence of the appearance side is the form of a completion phase 
deity 

Of three types. From the four lights and the four elemental properties 

The subtle and gross constituents are created. The innate body serves 
as the ground for attainment. 

The agent of attainment is the final example luminous clarity. 

Actual awakening is the cause; the state of union, the result. 

Application of tantra comprises the twelve great activations 

And the common and supreme powers, achieved by means of 
meditation, 

Fire offering, diagrams, and compounds. The practice to achieve the 
four ordinary powers 

Includes direction, time, deity, necessary articles, disposition, 

Place, meditation object, food, ritual, and mantra; 

Uncommon substances and pledge articles are superior means to 
attain powers. 

The complementary conduct is to engage in the elaborate, unelaborate, 
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And extremely unelaborate conduct; or the conduct of forsaking 
duality, 

Ever-perfect, and victorious in all quarters, and so forth. 

It is differentiated according to faculties, stages, and so on; of the 
many types, 

All are considered part of the three categories of time, procedure, and 
essence. 

The branch of tantric application of wrathful practices is of two 
types. 

The perfection of those contemplations leads to the resultant 
continuum. 

In summation, one gains certainty through the view based on wisdom 

And traverses the path through the stages of cultivating the supreme 
methods. 

Realization is enhanced by using experiences in the path and engaging 
in three conducts. 

Within this lifetime, the state of union is thereby attained. 

Tantric scriptures are classified on the basis of their content; 

Both action and conduct tantras are categorized according to 
presentation 

As sutras, tantras, skills, detailed rituals, and retention mantras; 

Yoga tantras are categorized as root, explanatory, subsidiary, and 
concordant tantras; 

Highest yoga, as root tantras, extensive and concise, 

Two subsidiary, five explanatory, and two concordant tantras. 

The five tantric topics concern procedures, powers, 

Pledges, contemplations, and tantric applications. 

An alternative system sets forth eleven points: ritual of the site, 
method of actualization, worship, fire-offering rituals, 

Initiation, consecration, prescribed ritual implements, and mandalas, 

Ritual feast gatherings, familiarization, and sets of activations. 

One must know details such as ritual implements of insignia (vajra 
and bell) and ornaments; 

Drawing and construction of mandalas; place and time for ritual feast 
gatherings; 

As well as the roles of the participants; familiarization for the welfare 
of oneself and others; 

And activations related to body and contemplation. 
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The teaching method in action tantra comprises four practices, the 
entrance, and so on; 

In conduct tantra, three exposition approaches and two excellences; 

In yoga tantra, four compendiums of analyses, all of which include 
purpose, 

Concise meaning, literal meaning, context, and resolution of 
contradictions. 

Points of introduction are given based on the distinction between 
Buddha and his followers. 

Highest tantras are to be expounded by means of seven ornaments: 

Five points of introduction, four correct methods, 

Six parameters, four modes, group and individual teachings, 

Five persons, and two truths. The special exposition methods for 
Chakrasamvara 

Are six key instructions and three unions; 

For Hevajra, those of the three purities; 

For Mahamaya, the shape, mantra, and reality; 

For Chatuhpita, the four seats; Samputa, seven secrets; 

For others, the four dwellings and four essential principles; 

For Kalachakra, the outer, inner, and alternative levels, 

All of those based on the four reliances. 

In the esoteric instructions system, tantras are taught in terms of the 
three continuums. 

A protective circle, food offering, offering to the teacher, and 
meditation modelled on early events are performed. 

The eleven faults of the three doors are eliminated by students. 

Those who expound and listen to the tantras undistractedly and 
endowed with the ornament of speech 

Will be especially watched over by all awareness-holders, it is taught. 

[Next is presented] the extraordinary ancient translation tradition of 
the indestructible way: 

This system is said to comprise four collections from the perspective of 
overcoming emotional afflictions 

And nine ways to realization according to different faculties. 

All are epitomized in the three ways: the ground (the meaning to be 
explained); 

The path (which presents the explanation); and the result (that which 
transcends explanation). 

The ground comprises essence, nature, and energy; 
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The supreme path, the proclaimer’s way up to anu; 

The result, supreme pristine awareness, ati. 

The ways of proclaimers, solitary sages, and bodhisattvas constitute the 
way of liberation from the source of suffering; 

And kriya, ubhaya, and yoga, the way resembling Vedic austerity. 
These are essentially identical 

To the ways described in the common explanation, from which 
knowledge of these should be gained. 

The tantra, elucidation, and esoteric instructions systems constitute the 
way of the dominating method. 

These are known as the three sets of generation, completion, and 
great perfection. 

The essence of mahayoga is the conjoining of understanding and 
experience 

Of the indivisibility of the superior truths by relying principally on 
method. 

Mahayoga means the great training. 

The entrance initiations of benefit, ability, and profundity effect 
ripening. 

One enters by way of three contemplations: great emptiness, 

Illusory compassion, and coarse and subtle symbols. 

The view of the indivisibility of the two truths beyond the sphere of 
experience 

Is conclusively established through the axioms of the four 
understandings, 

Three purities, four samenesses, and the total state of being. 

For meditation in the sadhana tradition, eight systems of knowledge 

Are taught: the four channel-wheels; three neighs of the horse; 

Eight syllables of rz lu; Pure Nectar; four piercings; 

Channels and winds; and observance of worship and propitiation. 

The path of method in the tantra tradition involves the upper and 
lower doors 

Applied with the four branches of familiarization and attainment. 

The path of liberation is endowed with three kinds of wisdom. Some 
achieve the result in a simultaneous way. 

Those who proceed sequentially rely on the cause, the view of 
wisdom, 

And the condition, contemplation with application, which comprises 
devotion meditation and definitive perfection. 
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Conduct in the path of method is deliberate behavior; and in the 
path of liberation, conscientiousness. 

These bring one to the result: the four kinds of awareness-holders. 

The essence of anuyoga is the conjoining of understanding and 
experience of the nonduality 

Of the ultimate dimension and pristine awareness, principally based 
on wisdom. 

As desire is of primary importance, it is called anuyoga. 

Its thirty-six initiations are condensed into four: outer, inner, 
attainment, and secret. 

Entrance is through the union of the ultimate dimension and pristine 
awareness, in which there is perfection without generation. 

The view is that of primordial enlightenment in original pure and 
perfect mind 

Which is the indivisibility of the three kinds of mandala. 

Meditation comprises the upper and lower techniques in the path of 
method, and establishing the meaning and expression in signs 

In the path of liberation, thus forming the utterly perfect path. 

Those are connected to the three yogas: the cause (the object of the 
action); 

The condition (the action); and the result (transcendence of action). 

The conduct is that of the empowering energy, the dominating 
conduct, and conduct of method. 

The result is great bliss, spontaneously perfect, the twenty-five aspects. 

The essence of atiyoga is direct liberation in the state of primordial 
enlightenment 

Without renunciation or acceptance, hope or fear. 

It is the supreme training, the summit of all ways. 

The initiations are elaborate, unelaborate, very unelaborate, and 
utterly unelaborate. 

One enters by way of no action or effort whatsoever. 

The view asserts that everything is the total sphere of the dimension of 
reality, 

Naturally present pristine awareness, effortless primordial 
enlightenment. 

The respective views of the divisions of mind, vast space, and esoteric 
instructions assert 

Freedom from the limit of something to renounce, as no phenomenon 
is other than mind; 


ROOT TEXT — 69 


Freedom from the limit of remedies, as phenomena are totally 
perfected in the vast space of the true nature; 

Transcendence of renunciations and remedies, as all are of the real 
condition already established. 

The division on mind has seven distinctions. The vast space division 
has four aspects. 

The esoteric instructions comprise the scattered teachings, oral 
tradition, and textual tradition of tantras. 

The last has cycles of outer, inner, secret, and most secret 

As distinctions in the oral transmission and explanatory tantras. 

Meditation in the mind division is to remain in total presence and 
emptiness, the dimension of reality; 

In the vast space division, to remain in the state of the true nature 
without action or effort; 

In the esoteric instructions division, to remain in primordial freedom 
without renunciation and acceptance. 

Conduct is spontaneous; the place of primordial freedom is thereby 
reached. 

The pledges should be learned in the context of the mantric vows. 

Each of the three yogas may be subdivided 

Into three subparts each, for a total of nine. 

The scriptures include the eighteen tantras, the five scriptural 
elucidations, 

The eighteen mother and son tantras of the Majestic Creative Energy, 
and the seventeen tantras of secret pristine awareness; 

In the sadhana division, there are the five supramundane 

And the three mundane, which include general and special tantras. 

As exposition methods, mahayoga’s seven ornaments are the same as 
in the new tradition. 

As special methods, two styles of exposition, that of atiyoga and that 
of mahayoga, 

Are used to teach the Net of Magical Manifestation of Vajrasattva, 

The Secret Essence, King of Tantras That Ascertains Reality. 

The mahayoga style comprises the three exposition methods of the 
elders; 

The Zurpa tradition of the transmitted teachings presents five 
topics. 

At the present time, the title is taught to the most adept; an analysis, 
to the average; 
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And the meaning of the words, to the least adept; this is Vimalamitra’s 
way. 

The ten topics of the tantra—view, conduct, mandala, initiation, 

Pledges, activations, sadhanas, contemplation, offerings, mantras and 
mudras— 

Serve as instrumental conditions for the path. 

Sadhanas are understood through twenty methods: the five summaries, 

Five tantric guidelines, five combined elucidations, and five unification 
systems. 

Anuyoga is understood through seven elucidations: view, generation 
phase, 

Mantra to be recited, union, release, offering, and propitiation. 

Atiyoga is taught using the six general meanings: five teachings 

On the path, with examples; and the result, which is beyond examples. 


1. THE NATURE OF TANTRA 


|. The N ew Tradition of Secret M antra 
A. The Indestructible Way: Its Placement in the Buddhist Teachings 
B. TheM ain Discussion: The [N ew] Tradition of Secret M antra 
1. A General Statement 
2. The Detailed D iscussion 
a. T he Nature of Tantra 
i. The Bases for Tantras D istinctiveness 
aa. T he Essence 
bb. Synonyms for Tantra 
cc. Its N ature 
dd. Divisions 
ii. Distinctions between Sutra and M antra 
aa. The Viewpoints of Indian M asters and an Encapsulation 
of T hose Viewpoints 
bb. Four Categories based on Sutra and Tantra Content 
cc. The M ain Distinction according to Tibetan M asters 
iii. T he Exceptional N ature of the M antra System 
aa. Identification of the Essence of M antra 
bb. The M eaning of theTerm Mantra 
cc. A General Presentation of D ivisions within M antra and 
Tantra 
1' The Forms of Practice of M antra 
a' The M ain Discussion 
b' Ancillary: The Distinction between M antra and 
Tantra 
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[Here is presented] the resultant indestructible way of secret 
mantra: 


T he above words introduce the system of the indestructible way (vajrayana) 
of secret mantra, the exposition of which comprises two parts: the new 
tradition of secret mantra; and the ancient tradition of secret mantra! The 
first has two parts: the placement of the indestructible way within the col- 
lections of Buddhist teachings; and the main presentation of [this] tradi- 
tion of mantra. 


THE INDESTRUCTIBLE Way: 
Irs PLACEMENT IN THE BUDDHIST TEACHINGS [A] 


The awareness-holder collection can be included in the three 
collections since it reveals their content equally. 

Alternatively, some accept the proclaimers’ position on the 
three collections 

While for others, that is not necessarily the case; since there are 
seven or other numbers of collections, 

The mantra collection of teachings is asserted to be a separate 
collection. 


[Some systems] place this indestructible way within the three collections of 
Buddhist teachings [of the vénaya (discipline), sutra (discourses), and 
abhidharma (phenomenology)].? [In other systems,] the indestructible way 
is not included within these but is classified separately. Of the different 
ways that do include it within the three collections, some place it solely in 
the sutra collection;? others, in all [three]. 

The omniscient Rangjung D orjé [as stated in his Profound Inner Real- 
ity] considers the collection of teachings of the awareness-holders’ [to be 
long to] the three collections equally because it reveals in equal proportions 
the inner forms of discipline, discourses, and phenomenology.* Similarly, 
the master Shraddhakaravarman [in his Short Guide to the Meaning of High- 
est Yoga Tantra] states.’ 


An alternative position holds that the collection of teachings 
of the way of secret mantra is included in equal proportions 
within the three collections of Buddhist teachings. T he ratio- 
nale for this assertion is as follows: the nine branches of the 
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Buddhas words? constitute the collection of teachings of the 
universal way (mahayana); the collection of teachings of the 
secret mantra way isitself included within these nine branches 
and teaches the three trainings[of ethics, contemplation, and 
wisdom]. Hence, it is considered [to belong to] the three 
collections. 


In addition, Abhayakaras view accords with this explanation for the teach- 
ings of the indestructible way being included equally in the three collec- 
tions of teachings. 

Another perspective is found in the Dialogue with Subahu Tantra? 


In order to benefit gods, demi-gods, and humans, 

Various types of secret and awareness mantras, 

Thirty million in number, plus five hundred thousand, 

Were declared by the Buddha to be the awareness-holder 
collection of teachings. 


On this point, Shraddhakaravarman states:!? 


It is asserted that the collection of teachings of the secret mantra 
way does not belong to those of the three ways [of the proclaimers, 
solitary sages, and bodhisattvas]. Instead, it is known asthe aware- 
ness-holder collection of teachings and is another bodhisattva col- 
lection. Asis said, 


Uphold in its entirety the sacred doctrine of the three ways 
[to realization]: 
T he outer way, the inner way, and the secret way. 


Furthermore, the master Buddhaguhya [in his Extensive Commentary on the 
Vajravidarana Tantra] States;? 


The doctrine taught by the supreme Buddha 
Forms four collections: discourses, discipline, 
Phenomenology, and the awareness-holder teachings. 


T hus, secret mantrais considered to bea fourth collection, that of the aware 
ness-holder. T hisis due to secret mantras marked superiority over the teach- 
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ings of the outer way of characteristics? in that it is a scriptural tradition 
that reveals vast and profound means of swiftly gaining the resultant state 
of awareness-holder during this life or a future one. 

Some scholars contend that all twelve branches of the Buddhas words? 
must be included within the three collections T his represents the perspec- 
tive of the common way [i.e., the individual way]. H owever, in [the context 
of ] the universal way, that is not necessarily so, as stated in Chandrakirti's 
Seventy Verses on the [Triple] Refuge: 


According to the viewpoint of the proclaimers 
T here are three collections of teachings. 

In the context of the bodhisattvas [doctrine], 
This is not necessarily the case. 


and: 


From the perspective of the bodhisattvas 

T here are seven collections of teachings: 

The bodhisattvas collection of teachings, 

T he collection of the awareness-holders,® 

T he discourses, phenomenology, discipline, 

Extensive teachings, and stories of the Buddhas previous lives. 
T hese seven collections of teachings... 


Thus, the mantra collection of teachings is asserted to be a separate collection. 


THE Main DISCUSSION: 
THE [New] TRADITION OF SECRET Mantra [B] 


This discussion consists of two parts: a general statement; and the detailed 
discussion. 


A GENERAL STATEMENT [1] 


The meaning of this way is epitomized in these three: 
The nature of tantra, forms of meditation, and the methods of 
exposition of tantric scriptures. 


T he indestructible way is of vast and profound meaning and is therefore 
limitless in scope. N onetheless, this way is epitomized in three aspects: the 


THE NATURE OF TANTRA — 75 


nature of tantra; forms of meditation on its meaning; and methods of expo- 
stion of the tantric scriptures that express [the meaning]. 


THE DETAILED Discussion [2] 


This section has two parts: the nature of tantra; and instructions concern- 
ing exposition methods. 


Tue Nature OF Tantra [a] 


This is presented in three parts: the points that form the bases for the distinc- 
tiveness of tantra in the mantra way; an analysis of the distinctions between 
sutra and mantra; and ascertaining the exceptional nature of the mantra system. 


THE BASES FOR TANTRA’S DISTINCTIVENESS [i] 


This has four parts: the essence of tantra; synonyms for tantra; its nature 
and divisions. 


THE EssENCE [aa] 


Tantra denotes mantra and its procedures, as well as the means 
for teaching it. 


The term zantra denotes the content, or the nature of the mantra [way] 
itself, and the procedures that constitute the methods to accomplish that 
[way]. In addition, zazzt7a denotes that which expresses it, that is, the collec- 
tion of the words of the Buddha that expounds the meaning of the mantra 
[way], referred to by the name “tantra collection of teachings of the inde 
structible way." 


SYNONYMS FOR Tantra [bb] 


It has various names such as the mantra collection of teachings 
and the way of mantra. 
Tantras of worldly beings are not included here. 


Tantrahas many different names. It is called the “mantra collection of teach- 
ings’ and the “way of mantra’ since it yields powers through the use of 
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mantras and mudras; and the “awareness-holder collection of teachings” 
since the deity, mantra, and pristine awareness of great bliss are all [of the 
nature of ] awareness, and it is by these profound means that awareness is 
"grasped." 

According to an alternative perspective, tantra is the "way of the aware- 
ness-holder" because its collection of mantric practices leads to the attain- 
ment of the resultant state of awareness-holder within this same life; and 
the "indestructible way" since the three indestructible states [of awakened 
body, speech, and mind] are actualized through the indestructible path of 
the indivisibility of method and wisdom. 

Tantra uses the causes for the attainment of full enlightenment, such as 
the thirty-seven factors conducive to awakening,” as means of cultivating 
the path. H ence, it is designated as "causal way" in terms of [the way of] 
characteristics. M oreover, tantra uses on the path, right from the present 
time, the forms of the result [awakening], such as the celestial palace, del- 
ties, and their sense enjoyments. H ence, it is designated as "resultant way" 
in terms of the mantra [way]. 

Another perspective is this: In tantra, the emptiness endowed with the 
supreme of all aspects? serves as the cause [of immutable bliss]. T his emp- 
tiness is the principal teaching of the way of the perfections. H ence, tantra 
is designated as "causal way" in terms of that way. M oreover, immutable 
great bliss abides in the nature of the result [produced by the emptiness 
endowed with the supreme of all aspects]. T his immutable bliss is the prin- 
cipal teaching of the mantra way. H ence, tantra is designated as “resultant 
way" in terms of the mantra way. 

Other synonyms include the "way of method" becauseit has greater and 
more numerous techniques than the way of the perfections; "secret way" 
since it must be hidden from proclaimers and others who are not suitable 
recipients; and "continuum" because it is unceasingly present throughout 
the ground, path, and result. 

M antras and tantras [created] by worldly beings are ordinary mantra 
and tantra and therefore not included here within the indestructible way, or 
within its collection of teachings. 


Irs NATURE [cc] 


Its nature is to teach principally the path of awareness mantras 
and its result. 
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The nature of the way of mantra is to teach principally the path of applica- 
tion of awareness mantras” and the ensuing result. T herefore, if one culti- 
vates the path through mantra, one must certainly do so relying on mantra 
and tantra application. 


Divisions [dd] 


The two categories of mantra are the mundane and 
supramundane. 

They differ in that the first is nominal; the latter, authentic. 
The mundane mantra comprises what was created by 
ordinary beings; 

That which leads to definite assurance, the highest states in the 
three realms; 

And the support for the mind, the paths of accumulation and 
preparation, along with their collection of teachings. 


Tantra in the mantra way may be divided into two general categories: the 
mundane way and the supramundane way. T hese differ in that the former 
isa nominal mantra way because its culmination is not a stable one; it does 
not represent definite assurance; and its time and place are ephemeral. T he 
latter, the supramundane mantra, is the authentic way because it is en- 
dowed with characteristics opposite to those of the mundane way. 

Tantra of the mundane way category is of three types: the mundane 
mantra per se the mantra that leads to definite assurance; and the mantra 
that is the support for the mind. 

T he first, the mundane mantra way per se, was created by M aheshvara, 
anchorites, gods, elemental spirits, secretive yakshas, mantric adepts, and 
other ordinary beings. This is the actual mundane way. T he second is the 
mundane mantra way that leads to definite assurance— that of the states of 
awareness-holders of the desire and form realms, and the formless states 
which are highest within the three realms— reached through application of 
mantras. [T his way] is derived from the awareness-holder collection of teach- 
ings. The third is the mundane way as the support for the mind [of higher 
paths]? consisting in the tantric path of accumulation and path of prepara- 
tion. 

The latter two types belong also to the supramundane category, and all 
of the tantras that transmit these teachings belong to the collection of teach- 
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ings of the supramundane category. Even tantras created by exalted beings 
through their own inspiration do indeed belong to the supramundane cat- 
egory. T hose tantras are not, however, designated [part of ] the collection of 
teachings of the supramundane category. 


DISTINCTIONS BETWEEN SUTRA AND MANTRA [ii] 


There are three parts to this detailed analysis of the distinctions between 
sutra and tantra: the viewpoints of Indian masters and an encapsulation of 
those viewpoints; division into four categories based on sutra and tantra 
content; and the main distinction according to Tibetan scholars. 


THE VIEWPOINTS OF INDIAN MASTERS AND AN ENCAPSULATION OF 
THOSE VIEWPOINTS [aa] 


Tantra is distinct from sutra, not in its ultimate aim, which is 
identical, 

But in its clarity, abundance of methods, and lack of hardships. 

It is intended for one of sharp faculties. ... 


W hat distinguishes the mantra way from the way of sutra? T heir ultimate 
result or goal— dynamic perfect peace’’— is identical. H owever, the mantra 
way is distinctive due to the clarity of its methods, the abundance of these 
methods, and the freedom from hardships in the practice of them. 

To explain, the way of mantra is one of clarity in its methods, such as 
meditation on the deity and mantra recitation, which have been preceded 
by the conferral of initiation as entrance to the [tantric] path. 

M antra offers not only clear methods, but also an abundance of them, 
not simply one method. T hisis dueto there being an infinity of approaches 
within the different sets of tantra— action, conduct, and so forth— appro- 
priate to the level of the practitioner's faculties. 

T he sutra way as well could be considered to have numerous methods, 
but it is a path that necessitates undergoing hardships such as asceticism 
and [the observance of ] vows and is therefore a difficult one. In contrast, 
the methods of the mantra way, when applied according to one's own incli- 
nations, lead to the attainment of bliss by means of bliss. T hus, [mantra] is 
superior in that it is a path travelled with little difficulty, free of hardship. 

|f tantric methods are so clear, abundant, and free from hardship, why 
did the Buddha not reveal [the way of mantra] to all his followers? [The 
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answer is that] the Buddha did not teach [simply] because he possessed the 
knowledge, but imparted teachings suited to [the disciples] faculties. 

Students who would be qualified to receive instructions on the mantra 
way are the sharpest of the sharp, while someone suited to being taught the 
way of the perfections is of low faculties compared to a practitioner of man- 
tra, and thus not worthy of being a student of the mantra way. In the course 
of time, however, everyone without exception will qualify to be a practitio- 
ner of mantra, accordingto thelogic expressed in thewordsof [D harmakirti's] 
Treatise on Valid Cognition, which states? 


Since [the inference] is indirectly related 
To the object....? 


Similarly, Tripitakamalds Lamp of the Three Modes States? 


Though the aim is identical, the way of mantra 
Is superior by virtue of being clear, 

Abundant in methods, devoid of hardships, 
And intended for persons of sharp faculties. >" 


... According to the master Jnanashri, 

Tantra is distinguished by its eleven forms of skillful methods. 

Indrabhuti notes its seven special features; and Jnanapada, its 
practitioner, path, and result. 

Shantipa states that mantra and perfections do not differ in 
ultimate truth, 

But mantra has greater depth and vastness in relative truth. 

Most believe that the distinction lies with the subject, not 
object. 


Other distinctions between mantra and sutra are specified by the master 
Jnanashri [in his Dispelling the Two Extremes in the Indestructible Way): 


Tantra is superior by virtue of its eleven forms of skillful methods: 
the methods that rely on unsurpassable scriptures; unsurpassable 
practice, unsurpassable pristine awareness; and unsurpassable dili- 
gence; the power to uplift all of one's followers; the methods to 
bless [transform] emotional afflictions; to swiftly impart bless- 
ing; to swiftly attain liberation; to overcome emotional afflictions; 
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the methods of unsurpassable disposition; and unsurpassable con- 
duct.? 


Indrabhuti maintains that mantra's distinctiveness lies in seven special fea- 
tures: theteacher, the recipient [of the teachings], rituals, activations, pledges, 
views, and conduct.** The master Buddhajnanapada states:?> 


The way of mantra is extraordinary in three aspects: practitioner, 
path, and result. 


Furthermore, the master Shantipa [in his Presentation of the Three Ways] 
states that the way of mantra and that of the perfections do not differ in 
terms of ultimate truth. The two ways differ, however, in that the relative 
truth has comparatively greater depth and vastness in the mantra way. He 
explains;?é 


Its focus is vast in that whatever appears is meditated upon as di- 
vine. Its support is vast because exceptional blessing occurs when 
oneconscientiously upholdsthe pledges prescribed by the buddhas 
of the three times. Its conduct is vast, being modelled on the altru- 
istic activities of buddhas and bodhisattvas and their purificatory 
blessing of realms.? 

The ways followed by centrists and experientialists, as well as 
by proclaimers and solitary sages, lack these three special features 
of focus, support, and conduct. T herefore, centrists and experi- 
entialists can attain awakening only after three inestimably long ae- 
ons; and proclaimers and solitary sages, only after four. Because 
mantra does have these special features, its practitioners can attain 
awakening in a short time. T hus, mantra is profoundly different. 


On this subject, Atisha, in his Summation of Pledges, states;?? 


M antra is superior to all other ways, greater than even the univer- 
sal way. In answer to why this is so, the venerable N agarjuna?? 
describes seven features that distinguish it: 


M antra bears the seal of Samantabhadra in that everything is 
understood to bethe dimension of reality.^ It is possessed of 
blessing, being made the object of veneration by the oath- 
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bound great worldly gods and their host of attendants. It 
leads to the swift attainment of powers since the buddhas 
and bodhisattvas of the three times are aware [of the practi- 
tioner] and impart their blessings. It provides relief and free 
dom from the perils of cyclic existence and the lower forms 
of life since its sohere of experience is identical to that of the 
joyful ones. It allows no hindrances whatsoever since a 
[mantric] practitioner possesses an indestructible mind of 
awakening, with body, speech, and mind being undifferen- 
tiated from those of a buddha. Its pledges are never violated 
due to the practitioners conviction in the intrinsic purity of 
all outer and inner phenomena. Should a violation occur, 
the pledge is naturally restored. T hese are the distinctions of 
the mantra way. 


As to the general distinction between the two ways, the mantra and the 
perfections have the same object: [emptiness] which transcends concepts. 
The difference lies in the subject [that apprehends emptiness]. In mantra, 
the subject is [the mind of] great bliss used as method. T he majority [of 
Indian scholars] agree on this point. At the same time, there seem to be 
many different specifications of the distinctions between the two that have 
been posited by various masters.^! 


Its distinctiveness is encapsulated in three features: the 
practitioner with three qualifications, 

A path with three distinctions in method, and the resultant 
state of union. 


Any of the different specifications based on those perspectives is certainly 
acceptable. The intrepid master Karma Trinlé? and others, encapsulating 
those various viewpoints, set forth three features that distinguish mantra 
from the perfections: the individual who will be its practitioner; the path to 
be travelled; and the result or goal. 

First, the practitioner of mantra is distinguished by three qualifications: 
sharpness of faculties in that he or she enters a path that swiftly yields its 
result; a mental continuum ripened by the appropriate initiation; and [con- 
scientiousnessin] safeguarding the pledgesfrom their root and branch down- 
falls. A mantra practitioner must definitely possessthesethree qualifications, 
whereas this is not required of followers of other ways. 
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Second, the path of mantra is distinguished in three ways: its methods 
are abundant; they are clear; and they are free from hardships. 

Asto thefirst, its abundance of methods, mantra does not dispense with 
any of the different methods taught in the way of the perfections, such as 
the awakening mind and the six perfections. In addition to those meth- 
ods, mantra sets forth techniques connected to the four sets of tantra that 
are far more numerous and profound than those of the perfections. T hese 
include ways to gain inconceivable powers through the various practices 
of an infinite [number] of deity yogas: familiarization with, and attain- 
ment of, [the state of the deity], implementation of activations, methods 
to elicit results if these are not forthcoming, and activities to enhance 
realizations.“ 

Thesecond, the clarity of its methods, is due to these methods being not 
in the least obscure. Every aspect of practice— the object of familiarization 
[i.e the deity], the practitioner of familiarization, the forms of familiariza- 
tion, recitation [of mantras], food offerings, fire offering rituals, and so 
forth— is explained in detail and with utmost clarity. 

The third, freedom from hardships in [the practice of ] the methods, is 
because the mantra way produces its result within one lifetime or in just a 
few lifetimes while practice of the sutra way leads to accomplishment only 
after such periods of time as three inestimably long aeons. 

Concerning the third feature, that of the goal or result of mantra, a di- 
rect result will be distinguished according to the particular quality of its 
direct cause. The culmination of the path of training in the way of the 
perfections gives riseto none other than the mantric path of training in the 
mind of its practitioner.“ T herefore, the ultimate direct result of the perfec- 
tions is not full awakening. The culmination of all aspects of the path of 
training in the mantra way directly yields the result of full awakening. T hat 
being the case, the fully awakened state is the direct result solely of the 
culmination of the mantric path of training since full awakening is the 
ultimate [state] of the path of mantra: union beyond training.*° 

This completes K arma Trinlés encapsulation of the distinctions between 
sutra and tantra. 


Four CATEGORIES BASED ON SUTRA AND TANTRA CONTENT [bb] 


Of four categories, sutra, tantra, both, and neither, 
The mantra collection, which uses the result in the path, is 


distinguished. 
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A general classification based on sutra and tantra content yields four cat- 
egories: sutra, tantra, both sutra and tantra, and neither sutra nor tantra. 
T he sutra category largely includes such texts as the increasing-by-one scrip- 
tures class.“° T he tantra category includes the application of the garuda class 
of scriptures and others.“ The both-sutra-and-tantra category comprises 
the mantra collection of teachings The neither-sutra-nor-tantra category 
includes [treatises on] sophistic debates, and similar works. 

Of these, the mantra collection of teachings, known as "that which uses 
the result in the path" because it applies the specialty of deity yoga, should 
alone be considered asendowed with the distinctivefeatures explained above. 
This discussion on the four categories is an ancillary topic. 


THE Main DISTINCTION ACCORDING TO TIBETAN Masrzns [cc] 


Mantra is superior by virtue of its swiftness, which is due to five 
reasons; four sources of bliss; 
And its skillful methods in the three trainings and all spheres of 


experience. 


Of all the distinctions between sutra and mantra that have been drawn by 
Tibetan masters, whatever their number, the main ones are described in the 
oral teachings of the great adept Buddhagupta.^* T hese are expressed by the 
venerable master of J onang [Taranata] in this way:? 


Due to its swiftness, bliss, and skillful methods, it is said to be 
superior. 


To expand on this, mantra is superior to sutra in swiftness. It is swift in that 
[through mantra], enlightenment is achieved in the time [period] of the 
present lifetime or within seven lifetimes, and so forth. Furthermore, it is 
swift by virtue of the following five reasons: the presence of merits acquired 
through special [tantric] rituals whereby deities actually receive and enjoy 
offerings made to them;°° the creation, through the power of mantras, of 
merits equal to the grains of sand in the Ganges River through just a single 
"water-drop" [of practice]; the manifest [application of] contemplation 
whereby [even] beginners stop impure appearances and create pure realms; 
the ripening of sentient beings by means of each of the single features of 
mantra or contemplation (these special reasons apply even to someone who 
has merely embarked on the way of mantra); and the wisdom that, through 
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the principles of both relative and ultimate truth, focuses upon the aspect 
of the result [of awakening], the form of which is the sphere of experience 
of contemplation (these are present from the beginning until the end [of 
the mantra way]). 

M antra is superior to sutra in bliss, which means the absence of any 
coarse physical or mental feelings. T here are four [sources of] bliss the 
attainment of a body possessed of six fortunes?! the development of many 
miraculous powers and contemplations thebuddhas manifest presence [near 
the practitioner] dueto the power of mantras; and the fulfillment of all the 
wishes of beings by means of mantra and tantra application.* 

M antra is superior to sutra by virtue of its skillful methods, which 
are applied to the three trainings [of ethics, contemplation, and wis- 
dom], as well as to all spheres of experience. Specifically, the ethics of 
mantra delights the deities, being equal to that of awareness-holders. 
Contemplation in the mantra way is connected to a superior sphere of 
experience. The wisdom of mantra is distinguished by its profundity 
and vastness both in common and extraordinary [aspects], as are the 
other two trainings. Furthermore, the skillful methods of deity and 
mantra are applied to all spheres of experience. H ence, mantra is said to 
be extraordinary. 


THE ExcEPTIONAL NATURE OF THE MANTRA SYSTEM [iii] 


This section has four parts: identification of the essence of mantra; the 
meaning of the term mantra, a general presentation of divisions within 
mantra and tantra; and a detailed discussion of the systems of the four sets 
of tantra. 


IDENTIFICATION OF THE ESSENCE OF Mantra [aa] 


Its essence is the union of emptiness and compassion. 


T he essence of mantra is the union of wisdom (emptiness) and method 
(great compassion). T his is stated in the Kalachakra Root Tantra? 


Mantra is so called because it serves as a protection 
For the elements of body, speech, and mind. 
Theterm mantra denotes the immutable: 

T he pristine awareness of emptiness. 
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M antra arising from merit and pristine awareness 
Has the nature of emptiness and compassion. 


THe MEANING OF THE TERM Mantra [bb] 


The meaning of mantra is to protect the mind from conceptual 
objectification. 


From an etymological perspective, the meaning of the [Sanskrit] term 
mantra iS explained as follows: man [the first syllable] means "mind" and 
traya, “to protect,” hence “mantra” (sngags), since it protects the mind 
from conceptual objectification. The Continuation of the Guhyasamaja 
Tantra States:>4 


Whatever mind arises in dependence on 
The sense powers and their objects: 
That mind is referred to as " man" 

And “tra” means that which protects it. 


W hatever vows and pledges are considered 
To be completely free from worldly conduct 
And safeguarded by all of the vajras: 

T hose are referred to as "mantric conduct. ^^ 


From the perspective of a direct translation, mantra means “secret utter- 

ance" because it is accomplished with secrecy and in concealment; or, from 

another perspective, because it cannot be understood by those unqualified 

to be its practitioners. T hus, it is called “secret mantra" (gsang sngags). AC- 

cordingly, the master Shraddhakaravarman's Short Guide to the Meaning of 
Highest Yoga Tantra explains;*ó 


It is secret because its practices are accomplished with secrecy 
and in concealment, or because it cannot be understood by 
unqualified persons. 


A GENERAL PRESENTATION OF DIVISIONS WITHIN MANTRA AND 
TANTRA [cc] 


In this section, there are two parts: the forms of [practice of] mantra; and 
divisions of tantras. 
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THE Forms or PRACTICE OF Mantra [1°] 


This section has two parts: the main discussion; and an ancillary statement 
on the distinction between mantra and tantra. 


Tue Main Discussion [a'] 


The three forms of practice are the best, the lesser, and the 
secondary; 

In essence, great bliss, pride of being the deity, and mantra with 
its applications. 

Alternatively, the seven forms are the complete, partial, special, 

Initial bliss, almost complete, some measure, and slight great 


bliss. 


There are three forms of mantra [practice], the best, the lesser, and the 
secondary. T he essence of the best form is great bliss; that of the lesser, the 
pride of being the deity; and that of the secondary, mere mantric rituals and 
applications. T he first is exemplified by the phase of completion; the sec- 
ond, by the phase of generation; and the third, by the means for accom- 
plishing minor activations.*” 

The best and lesser forms represent the authentic mantra way because 
they pertain to the principles, or vows, of the mantra way and the aware 
ness-holder. The latter is merely nominal. 

Alternatively, seven forms of mantra are explained: the complete path, 
the partial one, the special one, initial bliss, almost complete great bliss, 
some measure of great bliss, and slight great bliss. All these forms are indeed 
designated as great bliss, and since this great bliss is the complete path itself, 
these do not need to be distinguished as separate [forms]. 


ANCILLARY: THE DISTINCTION BETWEEN MANTRA AND Tantra [b'] 


Mantra refers to secret mantra and blissful pristine awareness. 

Its applications as activations and powers are considered tantra. 

Both the way itself and the means to express it are known as 
tantra. 


H ow does one differentiate between mantra and tantra? All aspects of secret 
mantra and the pristine awareness of great bliss are referred to as mantra. 
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Applications of secret mantra (the collections of [rituals] for activations and 
powers) are known as tantra. H owever, the tantras (continuums) of the 
ground, path, and result (the content of mantra), as well asthe collection of 
teachings that express and expound [the meaning of mantra], are referred 
to as tantra. Thus, there are contexts in which no distinction is made be 
tween mantra and tantra. 


2. THE DIVISIONS OF TANTRA 


2' The Divisions of Tantra [I.B .2.a.iii.cC.2'] 
a A General Presentation of the D ifferent D ivisions of Tantra 
b' A Detailed Discussion of the Rationale for Tantras D ivision into 
Four Sets 


[T his chapter is a continuation of the discussion of the exceptional nature 
of the mantra system and the divisions within mantra and tantra. Presented 
here is] part two, the divisions of tantra. T his begins with a general presen- 
tation of the different ways tantra is divided, followed by a detailed discus 
son of the rationale for tantras division into four sets. 


A GENERAL PRESENTATION OF THE DIFFERENT Divisions OF TANTRA [a'] 


Tantra is divided in many ways: into two sets, outer and inner; 
Into three, action, conduct, and yoga; into four, five, six, and 
more. 


In answer to how many divisions exist within the tantric [system] of the 
secret mantra way, there are ways of dividing tantra into two sets (outer and 
inner) right up to a division into seven. 

First, reference to the division into two sets is found in the Indestructible 
Essence Ornament Tantra: 


T he divisions of tantra are to be understood 
By knowing its distinction into outer and inner. 


M oreover, the master Abhayakara states: 
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Hold in your heart the outer and inner tantras of Vajradhara 
That have been transmitted in a successive lineage. 

The Teacher expanded methods such as mandala 

Into two separate sets of tantra. 


It is clear from his Awn of Esoteric Instructions that Abhayakara maintains 
that, of the two sets of tantra spoken of, outer and inner, outer tantra 
refers to action and conduct tantras, and inner, to the yoga and highest 
yoga tantras. 

T he master Buddhaguhya presents an alternative viewpoint: the twofold 
division of tantra refersto action tantra and yoga tantra. Action tantra com- 
prises the Trisamayavyuha and other tantras up to and including the 
Vairochanabhisambodhi;, and yoga tantra, the Summation of Essential Prin- 
ciples and other tantras up to and including the Guhyasamaja. T hese two 
gets are also called outer and inner. Buddhaguhya states: 


Two sets of tantra, the outer and the inner, are explained. 


Certain scholars of T ibet differentiate these two sets of tantra on the basis of 
Six factors, namely, teacher, place [where the tantra was taught], students, 
articles for offering, path, and essential principles? 

The rationale for the division into outer tantra and inner tantra is that 
conduct tantra and the tantra below emphasize ablution and other outer 
physical and verbal activities, and are therefore considered outer tantras. 
Yoga tantra and the tantra above emphasize contemplation and other inner 
(mental) practices, and are therefore included within the inner set. This 
accounts for the division of tantra into two sets. 

Reference to the division of tantra into three sets is found in the Jnde- 
structible Essence Ornament Tantra:3 


Action tantra, tantra of both, and yoga tantra 
W hich were spoken expressly are not like that. 


Buddhaguhya, Lilavajra, and Anandagarbha* all explain that tantra has 
thethree divisions of action, conduct (or tantra of both), and yoga tantra. 
T herationaleisthat yoga and great yoga tantras are alike in their empha- 
sis on contemplation, which is an inner practice, and are therefore sub- 
sumed under yoga tantra. T his accounts for the division of tantra into 
three sets. 
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[Gunabhadrds] Indestructible Nectar Commentary? presents an alterna- 
tive way to divide tantra into three sets: 


Action, union (or yoga tantra), and secret tantra... 


Reference to the division of tantra into four sets is found in the /zestruc- 
tible Tent:® 


Action tantra is for those of lesser [faculties]; 

Yoga without action, for those with greater [faculties]; 
Yoga tantra, for superior sentient beings 

And highest yoga tantra, for those even greater. 


In addition, [Shraddhakaravarman's] Short Guide to the Meaning of Highest 
Yoga Tantra states.’ 


T herearefour entrances to the resultant indestructible way of secret 
mantra. T hese are generally known asaction tantra, conduct tantra, 
yoga tantra, and highest yoga tantra. 


Similar statements are found in most tantras and commentaries. Essentially 
the same way of division occasionally appears under a number of different 
names. T he Samputa Tantra [for example] states: 


The four [sexual pleasures of ] laughing, gazing, 
H olding hands, and union are contained in the four tantras, 
Compared to the way of worms [in wood]. 


A similar reference is found in [Pundarikds] Stainless Light.'° T he rationale 
for this [division] will be discussed below. 

Reference to the division of tantra into five isfound in the Compendium 
on the Indestructible Pristine Awareness [Tantra] 


O Blessed One, what is the extent of the yoga tantra, tantra of 
both, conduct tantra, action tantra, and skills tantra? 


The rationale for this division is as follows: T he basis for the division is 
action tantra in general, which is split into two. Action tantras that are 
concerned with attainment principally of the supreme power [awakening] 
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are collectively designated as “action tantra.” Action tantras concerned with 
the attainment principally of ordinary powers” are collectively designated 
as “skillstantra.” Although “tantra of both" generally refers to conduct tantra, 
Shraddhakaravarman considers yoga tantra to be the tantra of both since, 
in yoga tantra, inner contemplative yoga and outer activity both serve as 
auxiliaries to contemplation. Accordingly, here yoga tantra is given the des- 
ignation of “tantra of both,” and the name “yoga tantra’ is applied to the 
highest yoga tantra. T his accounts for the division of tantra into five sets. 
T his particular way of division of tantra is the one adhered to by N agarjuna 
and other masters. 

T he patriarchs of the Sakya school? place what is referred to as the 
“sutra skills tantra’ into a set separate from action tantra. All of the sutra 
teachings that are concerned with retention mantras (dharani) and re 
lated rites, the Blue Beryl Light Discourse and its Dharani,“ for example, 
constitute this set. 

An alternative way of dividing tantra into five sets has as its source the 
Ocean of Sky-Farers Tantra, aS Well as Shantipas Presentation of the Three 
Ways, and other works. H ere, thefive sets are action tantra, conduct tantra, 
yoga tantra, great yoga tantra, and highest great yoga tantra. Great yoga 
tantra refers to the highest father tantra; and highest great yoga tantra, the 
highest mother tantra. 

A division of tantra into six sets places the skills tantra in a set separate 
from action tantra, and splits yoga tantra into two, father yoga tantra and 
mother yoga tantra. T he basis for this way of division is the Zndestructible 
Tent:'® 


T he yogini tantra is known as the sixth tantra. 


Another way of dividing tantrainto six is explained in [Tripitakamalas] 
Lamp of the Three Modes.” T he six are action tantra, root tantra, con- 
duct tantra, yoga tantra, high yoga tantra, and highest yoga tantra. In 
this system, action tantra is subdivided: tantras that emphasize outer ac- 
tivity are considered action tantra; and those that do not, root tantra. As 
in the previous [ Ocean of Sky-Farers Tantra's] way of division, the father 
tantra and mother tantra are considered to be high yoga tantra and high- 
est yoga tantra, respectively. T his accounts for the division of tantra into 
Six sets. 

Reference to the division into seven sets is found in Lord Atishas Com- 
mentary on the Lamp for the Path? 
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Thenamesaction tantra, conduct tantra, and so on, refer to action 
tantra, conduct tantra, skills tantra, tantra of both, yoga tantra, 
great yoga tantra, and highest yoga tantra. 


T he rationale for this way of dividing tantra is that the action and conduct 
tantras that have as their major subject-matter the minor rites performed to 
gain [powers of] the pills, eye-elixir, and so on, are considered to be of a 
separate set, skills tantra. H ence, the Compendium of Skills and other tantras 
are considered as skills tantra.1° Tantras that have components of both con- 
duct tantra (and the tantra set below) and the yoga tantra, such as the Net of 
Magical Manifestation and the Lord of the Lotus Dancers, are considered to 
be the tantra of both.?? Father tantra and mother tantra are considered to be 
the great yoga tantra and highest yoga tantra, respectively.” T his accounts 
for the division of tantra into seven sets. In addition, there are many waysin 
which further subdivision of these sets is asserted. 


A DETAILED DISCUSSION OF THE RATIONALE FOR TANTRA’S DIVISION 
INTO Four Sets [b'] 


The division into four sets is widely accepted because tantras 
were taught 

In consideration of four kinds of recipients of the teachings, 

As well as the persons to be converted, different castes, faculties, 

Objects of purification, purificatory means, states, times, and 
other factors. 


Of those [different ways of division], the one well known as “the four sets of 
tantra’ is found in the words of the majority of Indian and Tibetan tantric 
masters. T he rationale for the division of tantra in this way [is explained as 
follows]: 

Four sets of tantra were taught in consideration of the four different 
kinds of recipients of the teachings. A person whose inclination is [the 
performing of] many outer actions, such as ablution, cleanliness, and so 
on, is the intended practitioner of action tantra. Someone who is inter- 
ested in essential reality and who prefers few outer rites is the intended 
practitioner of conduct tantra. One who considers many outer rites to be 
a source of distraction and is interested solely in meditation on essential 
reality is the intended practitioner of yoga tantra. A person interested in 
enjoying everything in the state of pristine awareness wherein method 
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and wisdom are inseparable is the intended practitioner of highest yoga 
tantra. 

Additionally, the four sets of tantra were taught in order to convert four 
kinds of followers of mistaken paths. By presenting the tantric teachings in 
accordance with the emotional patterns particular to these four kinds, indi- 
viduals would be uplifted spiritually and led to the true path. To convert 
the devotees of Shiva who are dominated by desire, the highest yoga tantra 
was taught. To convert the devotees of Vishnu who are dominated by aver- 
sion, conduct tantra was taught. To convert the devotees of Brahma who 
are dominated by delusion, action tantra was taught. To convert persons 
with uncertain emotional patterns who accept the tenets of whichever of 
the three [H indu religious trends] they come in contact with, yoga tantra 
was taught. N agarjuna, Subhutipalita, [Anandagarbha,] and other masters 
are known to have asserted this rationale as found in the Summation of 
Essential Principles.? 

M oreover, tantra was taught in four sets to accommodate recipients 
who are members of the four castes, or who share their traits: Brahmins 
dominated by delusion who practice the doctrine of Brahma and who 
delight in a path involving cleanliness, recitation [of mantras] and liturgy, 
fire-offering rituals, and austerity; members of the merchant caste, domi- 
nated by pride, who practice the doctrine of the demi-gods and who de 
light in physical, verbal, and mental disciplines; members of the royal 
caste, [also dominated by pride,] who follow the doctrine of the gods and 
who are incapable of [leading] an austere life, indulging instead in the 
many pleasures of court life, and who delight in exercising dominion over 
their kingdoms through sealed edicts; and persons belonging to the me- 
nial caste, dominated by both anger and desire, who practice sexual union 
and ritual killing in the cults of M aheshvara and other deities, and delight 
in engaging in various base acts, such as ingesting feces and urine, with- 
out any notions of purity and impurity. T he four sets, action tantra, and 
so on, were taught for practitioners who are members of these four castes, 
respectively, principally to spiritually nurture those who among them are 
of superior faculties. Accordingly, the Marvellous Cemetery [Ornament] 
States;?? 


To convert the brahmin caste, the merchant caste, 
T he royal caste, and the menial caste or outcastes, 
Tantra was presented in four parts: 

Action, conduct, yoga, and highest yoga. 
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Furthermore, tantras division into four sets takes into consideration 
the faculties [of the recipients]. Action tantra was taught for those of low 
faculties, conduct tantra, for the average; yoga tantra, for the sharp; and high- 
est yoga tantra, for the very sharp. T his is stated in the Zndestructible Tent. 

Another consideration in tantras fourfold division is the object of puri- 
fication, the emotional afflictions, which may be slight, moderate, strong, 
and exceedingly strong in intensity. Accordingly, the Bright Lamp states: 


Action tantra is intended for the type of person with major or 
average delusion; conduct tantra, minimal delusion; yoga tantra, 
minimal or moderate desire, aversion, and delusion; higher yoga 
tantra, intense desire, aversion, and delusion; and yogini tantra, 
the most intense desire, aversion, and delusion. 


The higher yoga tantra and yogini tantra mentioned in this citation are 
both highest yoga tantra, and the emotional afflictions to be purified all 
belong to the category of exceedingly strong afflictions. Thus, there are 
actually just four [sets] being referred to. 

Furthermore, division into four sets is based on four forms of desire to 
be purified. T hese four desires which are experienced in the desire realm are 
mentioned in [Vasubandhu's] Treasury [of Phenomenology]:*4 


Sexual satisfaction is gained through intercourse, 
H olding hands, laughter, and gazing [at ones partner]. 


To explain, gods of the desire realm in the heaven of M astery over O thers 
Creations experience sexual desire that is satisfied by gazing at the partner; 
godsin Enjoying Creations, by laughing; godsin Joyful and Freefrom Con- 
flict, by holding hands, gods of the H eaven of the Thirty-three and below, 
as well as men and animals? by sexual intercourse. As remedies for sexual 
desire, the four sets of tantra were taught, each set providing a deity yoga 
that uses one of these particular forms of desire in the path.” 

Tantras division is posited in a [fourfold] order that also reflects the 
three aspects of the path, namely, the [different types of] view, meditation, 
and conduct that serve as purificatory means. T he views are represented by 
the four major trends of Buddhist philosophy [that of the analysts, 
traditionists, idealists, and centrists] to which the action tantras and the 
other [three] tantras respectively correspond.’’ The meditations comprise 
four deity yogas, with distinctions in the meditations on the deity [accord- 
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ing to the tantra]: Action tantra involves meditation on an external deity 
only; conduct tantra, in addition, involves meditation on an inner, natu- 
rally present deity;?? yoga tantra, meditation on a deity that is the essence of 
oneself [as the deity] inseparable from [the external deity] in front; and the 
highest yoga tantra, meditation on the deity [as for yoga tantra] based on 
the knowledge that oneself [as the deity] and [the external deity in] front 
are inseparable in every respect. T he types of conduct comprise different 
degrees of physical, verbal, and mental [inner] activity. Conduct involving 
mainly engagement in physical and verbal activity is considered to be ac- 
tion tantra; equal proportions of engagement in physical and verbal activity 
and inner contemplation, conduct tantra; engagement principally in inner 
contemplation, yoga tantra; and engagement principally in pristine aware 
ness, highest yoga tantra. 

As pointed out in Kalachakra, the division of tantra into four sets takes 
into consideration the purified aspect of the four states of waking, dream, 
deep sleep, and sexual union;? the four eras, which refers to the era of 
completeness, the era of three quarters, the era of two quarters, and the era 
of turmoil; and the four periods of the day and night.*° T here are yet other 
bases for the fourfold division. 

Thus, tantra has been taught in consideration of various factors, the recipi- 
ents [of the teachings], and so forth, and therefore, [the division of tantra into] 
the "four sets of tantra’ is widely accepted. As well, the four sets represent 
demarcations in sequence caliber, and subtlety. Accordingly, the tantras state: 


Based on the former, the latter arises. 
Because of levels from inferior to superior, 
And from the gross to the subtle... 


T hestatement "Based on theformer, the latter arises" is explained in /Hevajra 
Tantra] Two Examinations:?! 


Teach the student the analysts philosophy 
And then the traditionists philosophy. 
After that, teach the experientialists. 
Following that, teach the central way. 

O nce all methods of mantra are known, 
Teach [the tantra of ] H evajra. 


Thus, one should understand that just as the four philosophies are learned 
sequentially, the four sets of tantra which nurture followers of these phi- 
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losophies are also practiced in sequence. T he nondual highest tantra should 
be cultivated at the end of [the training in] the two highest tantras, that of 
method [father] and that of wisdom [mother]. 

Thewords “inferior to superior” are explained in the Indestructible Tent:* 


Action tantra is for those of lesser [faculties]; 

[Yoga without action, for those with greater faculties; 
Yoga tantra, for superior sentient beings 

And highest yoga tantra, for those even greater. ] 


T he phrase “gross to the subtle" is understood from these words of the tantra: 
M ore secret than the secret, extremely secret, supremely secret... 


T he distinctive features particular to each of the four sets of tantra, such 
as the persons who are recipients [of the teachings], the initiations that 
constitute the entrances to the path, and so forth, will be [discussed] in 
detail below. W hat follow are the main features in a concise form: 

T he distinctive features of action tantra are principally the physical per- 
formance of mudras whereby the practitioner swiftly accomplishes an awak- 
ened body; the verbal recitation of mantras to swiftly accomplish awakened 
speech; and inner meditation on the deity, to swiftly accomplish awakened 
mind and qualities. 

T he distinctive features of conduct tantra are principally the viewing of 
one's body as the body of a perfect buddha, whereby the blessing of awak- 
ened body swiftly enters [one's being]; viewing one's speech as mantra, 
whereby the blessing of awakened speech swiftly enters; viewing one's own 
mind as pristine awareness, whereby the blessing of awakened mind is swiftly 
received; and other features. [T hese blessings are received] because, by us 
ing in the path [the practice of] imagining oneself as a buddha, awakened 
qualities are easily developed, and by using the result [of awakening] in the 
path, the two accumulations [of merit and pristine awareness] are swiftly 
brought to perfection. Furthermore, while methods that [require] complex 
preparations such as veneration of depictions of deities on cloth do perfect 
the two accumulations, making offerings to oneself [as the deity] and simi- 
lar methods are performed more easily, and certainly bring about the per- 
fection of the accumulations. 

T he distinctivefeatures of yoga tantra are principally the sealing of one's 
body with the great seal of the body [of the dety]; the sealing of one's speech 
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with the doctrine seal of the [deity's] speech; the sealing of ones mind with 
the pledge seal of the [deity’s] mind; and the sealing of one's actions with 
the seal of the [deity's] activity, all of which lead to the practitioner's swift 
achievement of [the state of ] all the transcendent ones. 

The distinctive features of highest yoga tantra are principally its clarity 
in the profound meaning of the phase of completion; its infinity of pro- 
found methods in the phase of generation; its absence of hardships in the 
achievement of awakening through the practice of these two [phases]; and 
its being intended for persons of exceptionally sharp faculties by virtue of 
these features. Consequently, the yogas of the two phases [of generation 
and completion] are distinctive features of highest yoga tantra only, not to 
be found in the other tantra sets. T his is the case because other tantras do 
not set forth a path that corresponds to the complete process of birth in 
cyclic existence, nor do they set forth a path of training that brings to per- 
fection the authentic luminous clarity of death.** 


3. ACTION TANTRA 


dd. T he Systems of the Four Sets of Tantra [I.B.2.a.iii.dd] 
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1" Auxiliary Elements 
2" M ain Elements Four Essential Principles in the Practice 
of Familiarization 
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[T his chapter is a continuation of the discussion of the exceptional nature 
of the mantra system,] section four, a detailed discussion of the systems of 
the four sets of tantra, which has two parts: the content of tantra; and [the 
tantric scriptures] that express [the meaning of] tantra. T he first, the con- 
tent, has four parts: action tantra, conduct tantra, yoga tantra, and highest 
yoga tantra. The first system, that of action tantra, is presented here in 
seven parts: the meaning of the name “action tantra’ and its essence, its 
divisions; initiations as the entrance to action tantra; vows and pledges to 
be observed; practice of its path; types of powers to attain to; and the stages 
of awakening, paths, and result. 


THE MEANING OF THE NAME AND THE ESSENCE OF ACTION TANTRA 


[i] 


Action tantra emphasizes outer conduct. 


Action tantra is so named because one engages in mantric practice based on 
teachings that emphasize outer conduct such as ablution, cleanliness, and 
purity. 

T he essence of action tantra is as stated in the Compendium on the Inde- 
structible Pristine Awareness Tantra: 


To view [the profound truth] with apprehension and to observe 
utmost cleanliness; to be without the supreme bliss of the pristine 
awareness being; to lack the pride of oneself as the deity; not to be 
a receptacle for what is sublime; and due to that shortcoming, to 
be conditioned by concepts about [the purity and impurity of] 
things; to train thoroughly [in rituals of ablution, etc.] and thereby 
practice [deity yoga]: these [elements] are found in action tantra. 

To practice in order to develop mastery of the eight great pow- 
ers— mantra, medicine fire-offering ritual, powder, eye-salve, swift- 
ness of foot, and so forth?— this [element] isfound in skillstantra. 


To provide some clarification of those points, the following elements are 
said to apply to, or be contained within, action tantra: to view the profound 
truth with fear and apprehension? dueto an inferior intellect and to observe 
utmost cleanliness and purity, ablution, asceticism, and so forth; to not 
[develop] the pride of being the deity sincethere is no generation of oneself 
as the pledge deity; to be without the supreme bliss of the pristine aware- 
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ness deity since the pristine awareness deity has not been invoked to merge 
into the pledge deity; not to be a receptacle for the sublime [teachings]? 
snceoneisunqualified to receive teachings on what is sublime and extraor- 
dinary, the deep meanings that were spoken with specific intention; and 
dueto theshortcoming of being unableto fathom the sublime, being condi- 
tioned by concepts about the purity or impurity of things, to train thor- 
oughly in [rituals of] ablution, and so forth, and thereby to practice [deity 
yoga] in a subject-to-lord relationship with the deity. 

Skills tantra is to practice by means of asceticism, recitation [of mantra 
and liturgy], and so on, in order to develop mastery of the eight great mun- 
dane powers, such as [the power of] mantra and eye-salve. (Skills tantra is 
an offshoot of action tantra; thus, it is included within the category of ac- 
tion tantra and should be considered one with it.) 


Divisions [ii] 


It has six families. ... 


Action tantra may be divided into what are known as the six families (or 
"six approaches"), three supramundane families and three mundane ones. 
T he supramundane families are the transcendent family, the lotus family, 
and the vajra family. T he mundane families are the jewel [wealthy] family, 
the family of playing with five dice [or prosperity], and the family of ordi- 
nary worldlings.’ 

Tantras that exemplify the [three supramundane] families are the tantra 
of Trisamayavyuha, lord of the transcendent family, and tantras of [other] 
buddhas; the tantra of Avalokiteshvara, lord of the lotus family; and the 
tantra of Vajrapani, lord of the vajra family. Each has its own divisions of 
[tantras of ] the lord of the family, master, mother, ushnisha [class of deities], 
male and female wrathful deities, male and female messengers, and male 
and female servants.® 

T he wealthy family [tantras] are those taught by the yaksha M anibhadra; 
the family of playing with five dice [or prosperity] [tantras], taught by the 
yaksha Panchika, [his wife] M ekhala, N andikaraputra, and others; and the 
ordinary worldlings family [tantras], taught by Brahma, M aheshvara, Vishnu, 
Garuda, Sun, M oon, and countless other gods. 

Thesix families taken collectively are contained within the categories of 
the three supramundane families. [Buddhaguhyas] Commentarial Notes 
Epitomizing the Dialogue with Subahu Tantra states: ° 
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The wealthy family is contained within the lotus family. T he pros- 
perity family is contained within the vajrafamily. O neshould know 
that the family of worldlingsis generally included under these two. 
Any not included within these does not arise from the blessing 
of the Transcendent O neand has not been born into the family of 
transcendent ones as have bodhisattvas who abide on stages [of 
awakening]. T hey aretherefore designated “dependent on thetran- 
scendent family.” On this point, the [Subabu] Tantra states:° 


M oreover, some do not belong here 
But are wanderers who depend on the Joyful One. 


T hat being the case, it would seem that those who were tamed by 
the Buddha and who abide by pledges are included within the 
three [supramundane] families. 


T he above citation implicitly points out that even the ordinary mundane 
families known as “wanderers” are included within the transcendent family 
becausethey are "dependent on thetranscendent family." T hus all six families 
are included within the three supramundane families. 

All six families are included as well in the two categories of secret mantra 
and awareness mantra. [Buddhaguhyas] Commentary on the Dhyanottara 
Tantra States: 


Awareness mantra comprises the female deity, her shape, the 
utterances associated with her method, and seals [mudras, insignia,] 
and so on. T he opposite to that, [the male deity, and so on,] is 
characteristic of secret mantra." 


THE ENTRANCE TO ACTION TANTRA: INITIATIONS [iii] 


...Its entrances, the water and diadem, establish the potentials 

For the two dimensions, after which the pledges are observed. 

For specific purposes, initiation is conferred in four parts; the 
mandala is a colored powders one. 


T he Essence of Pristine Awareness tates: 


It is widely Known that in action tantra 
There are the water and crown initiations. 
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Thiscitation indicates that, asinitiations serving as entrances to action tantra, 
the water and diadem are widely held to be the only two. T hese two initia- 
tions serve to ripen [the student's mind] in that the water initiation estab- 
lishes the potential for [the attainment of] the reality dimension of 
awakening, and the diadem initiation, the form dimension. Concerning 
the water initiation, the Manjushri Root Tantra States.“ 


Each [student] should be conferred the initiation five [times] 
according to the desired method. 


H ere it is specified that the water initiation is given five times: [first, with] 
the vase [dedicated to all beings] at the entrance outside the mandala; [sec- 
ond, with] the vase [dedicated] to all deities in the second mandala; [third, 
with] the vase [dedicated] to proclaimers and solitary sages in the third 
mandala; [fourth, with] the vase [dedicated] to bodhisattvas; and [fifth, 
with] the victory vase [dedicated] to buddhas. Such procedure is clearly 
mentioned in [the tantras of] all the [other] families as well.^ For the dia- 
dem initiation, [use of ] acrown is not specified. It is explained, however, that 
the act of touching the crown of the head [of the student] with the hands 
clasped in the mudra [representing the diadem] is to confer the initiation. 

In that way, the water and diadem initiations, which form the main part 
[of an action tantra initiation], are received, after which the pledges of ac- 
tion tantra must be observed. T he actual ripening process is contained in 
that alone. H owever, when subdivided to serve specific purposes, there are 
four parts to the conferral of initiation, as explained in the General Tantra: 
the water and diadem initiations to gain the status of vajra master in the 
action tantras own system; [the appended] vajra student initiation to be 
stow transmission of the mantra (of thedeity on which the flower hasfallen?") 
in order to gain power from awareness mantras; the initiation of protection 
through [purificatory] ablution, the activity to overcome negative influ- 
ences and to pacify obstacles; and the initiation of the eight auspicious sub- 
stances?? to increase wealth. 

T he vajra master initiation in the action tantras own system is accom- 
plished by the water and diadem initiations in themselves. N evertheless, as 
stated in the General Tantra, the initiation is properly accomplished by con- 
ferring, in addition to those two, the authorization to draw and teach 
mandala. T he sametantra also statesthat through receiving initiation into a 
mandala of the transcendent family, one becomes a vajra master of all the 
three families; through the Avalokiteshvara initiation [of the lotus family], 


104 — SYSTEMS OF BUDDHIST TANTRA 


a vajra master of the lotus and vajra families; and through the Vajrapani 
initiation [of the vajra family], a vajra master of just that family. In action 
tantra, the mandala used for the conferral of an initiation is said to be exclu- 
sively one of colored powders. 


Vows AND PLEDGES ro BE OBSERVED [iv'] 


It is said: 
The root [of attainment] is to observe one's pledges. 


While this point is mentioned incidentally, the way one assumes pledges is 
explained as follows: T he occasion for assuming pledges is, as stated in the 
Trisamayavyuha Tantra, at the conclusion of the preparatory ritual [of an ini- 
tiation]. The procedure for assuming them is as described in the sametantra:!° 


One begins with the supplication, “Buddhas and bodhisattvas, 
please heed me!” and continues, "| offer myself to you. Please bless 
me, guard and protect me, and bestow on me the power of the 
great pledges.” These words repeated three times constitute the 
ritual for assuming the pledges. 


O ne makes an offering of oneself in order to assume the pledges. T he rea- 
son for doing so is explained in this way: A person is considered to exist on 
two levels, subtle and coarse. By offering body, speech, and mind— the coarse 
person— these three become owned by buddhas and bodhisattvas. At that 
point, one is possessed of the disposition of all buddhas and bodhisattvas, a 
disposition that is one of shunning theten unwholesome deeds and practic- 
ing the ten wholesome ones.? T hus, one comesto assume [the ethics of the 
buddhas] asthe very essence of the commitment of relative awakening mind. 
By offering the subtle person which, as the essence of emptiness, is insepa- 
rable from the reality dimension, one comes to assume ultimate awakening 
mind. O n the basis of those two, one assumes the other remaining pledges 
by repeating the last three phrases of the above supplication. T his explana- 
tion isthat of Buddhaguhya, as found in his Commentary [Epitomizing] the 
Vairochanabhisambodhi Tantra.” 

The nature of the vows and pledges to be safeguarded in action tantra is 
discussed in detail in a prior [book, Buddhist Ethics] of this [Infinite Ocean 
of Knowledge]. 
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PRACTICE OF THE PATH IN ACTION TaANTRA [v'] 


This section has four parts: entering; approaching; effecting powers; and 
using powers. 


ENTERING [aa'] 


The process of entering is as just explained: receiving the initiation and 
assuming the pledges associated with the chosen deity. 


APPROACHING [bb'] 


This has two parts: auxiliary elements; and the main elenents. 


AUXILIARY ELEMENTS [1"] 


The process of approaching incorporates ten auxiliary elements.... 


T he process of approaching [the deity] incorporates ten elements: the [quali- 
fied] mantric practitioner; the deity of the mantra practice; the helper, a 
most excellent companion for practice; substances such as realgar;?^^ dili- 
gence in practice; a region such as the central country;? a place for dwell- 
ing, such as a mountain top; a [specific] time [for practice], the spring 
months, morning, and so on; a representation of the deity complete in all 
details, such asa painting or a metal-cast statue; and fearlessness and endur- 
ing fortitude. T he Subahu Tantra states that familiarization [with the deity] 
should be performed based on these ten elements. 


MaiN ELEMENTS: Four ESSENTIAL PRINCIPLES IN THE PRACTICE OF 
FAMILIARIZATION [2"] 


... The main elements 

Are the essential principles: that of oneself comprises six qualities; 

That of the deity, deity as form, as letter, and as nature; 

That of recitation, immersion in sound, mind, and base; 

And that of meditative absorption, dwelling in fire, in sound, 
and at the limit of sound. 

Familiarization with the deity is perfected in a lord-subject 
manner. 
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Generally, what is received of the initiation's mind-ripening process would 
be used in meditation on the stages of the path, and even the result attained 
would be a concordant one. T his is the case in all four sets of tantra. T hus, 
here [in action tantra] as well, this applies to the main methods in the path, 
the practice with signs, which uses in the path [the content of ] the diadem 
initiation, and the practice without signs, which uses in the path [the con- 
tent of ] the water initiation. The method of meditation in this path may be 
subdivided into four essential principles: oneself, deity, recitation, and medi- 
tative absorption.” 


ONESELF [a"] 


[The preliminary to] the meditation on the essential principle of oneself 
includes ablution and observing other forms of cleanliness; performing the 
rituals of protecting oneself and the place; invoking the deity to merge 
into a painting or a statue in front and then making offerings? and in the 
presence of the deity, remaining in the meditation posture appropriate to 
ones family.?? 

Next, the dimension of reality is used in the path to cultivate pristine 
awareness: T he base to be ascertained by means of the view is the essence of 
enlightenment itself. T his is done by meditating on the essential principle 
of oneself, which is the absence of intrinsic existence of the aggregates, and 
so on. [This meditation] includes six qualities: the absence of concepts re- 
lated to an apprehender and the apprehended; absence of appearances in 
the nonconceptual state; absence of forms [composed] of the most subtle 
particles of matter; absence of the fluctuations of conceptual characteristics; 
being of the nature of luminous clarity, which transcends emptiness as a mere 
negation due to these [four] qualities and one's essence having the character- 
istic of intrinsic self-awareness [i.e., awareness that cognizes its own nature]. 


Tue Derry [b"] 


For this, the manifest dimension of awakening is used in the path to cultivate 
merit. It comprises three daties: the deity as form, as letter, and as nature 
The deity as form is of two kinds: deity as form complete with face and 
arms and distinguished by particular eyes, and so forth; and deity as seal, 
Such as a wheel or vajra. T he deity as letter is also of two kinds: deity asthe 
forms of letters [of the mantra], and deity asthe sound [of the mantra]. T he 
deity as nature, also of two kinds, comprises the deity as the emptiness 
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nature (the object) and the deity as nonconceptual pristine awareness (the 
subject). 

All of these, when used as the essence of contemplation, are included 
within the six characteristic deities, which are stated [in the Vajravidarana 
Tantra]: 


Emptiness, letter, sound, form, 
Seal, and sign are the six. 


First, the deity as emptiness is to remain absorbed in emptiness, the 
essence of ultimate awakening mind, in which the essential principle of 
oneself and that of the deity are of an inseparability beyond concepts. 

Second, the deity as letter is to meditate on the particular deity [one is 
practicing] in the form of the written letters of the [deity's] mantra resting 
on a moon disk (representing ones mind) visualized in space [in front]. 
Also considered to be the letter deity is to meditate simply on the moon 
[omitting the letters]. 

Third, the deity as sound is to meditate on the resonant sounds of the 
mantra (on the moon) associated with one of the [three] deities of the three 
families! to which the recitation practice for complete familiarization is 
directed. 

Fourth, the deity as form is to meditate on the complete form of the 
deity. [T he first step involves] meditating that light radiating from the let- 
ters of the mantra fulfills two aims;?? then, [as the light reconverges, the 
letters] transform into the deitys complete form. 

Fifth, the deity as seal isto perform the hand mudras for blessing, such 
as the mudra of the crown protrusion, ? and while reciting the appropriate 
mantra, to touch the corresponding places of the body with the mudra. 
Alternatively, one makes the pledge mudra of that particular [family]. 

Sixth, the deity as sign isto recall, in all circumstances, the form of the 
deity as meditated in the state of equipoise so that the appearances of the 
outer world and itsinhabitants are regarded as pure visions, imagined asthe 
deity residence, form, and resources. 

T hese meditations are practiced without allowing the mind to become 
distracted from its focuses and while holding the life [wind]** until the 
branches of the recitation are completed, or for as long as possible. T hus, 
oneremains single-mindedly absorbed in the experience of oneself visual- 
ized in the form of thedeity: T his constitutes the essential principle of the 
deity. 
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Mantra RECITATION [c"] 


The essential principle of mantra recitation has a number of prescriptions: 
the tool for recitation (the chaplet used for counting); the place of recita- 
tion; the time when one should recite; the extent of [time, number, etc., 
required to complete] recitation; and the rules followed during the period of 
recitation. T hese prescriptions, as set forth in the Swsiddhi and other tantras, 
should be applied impeccably to [the following two forms of] recitation. 

The ordinary recitation for familiarization is carried out as follows: A 
moon disk, [symbol of] relative awakening mind, is imagined in the heart 
of the particular deity of one of the three families [generated in front]. 
Located upon the moon disk is the mantra to be recited, with a sonorous 
quality of sound, arranged in its respective place.” T he mantra is regarded 
as being likethe secret mantra deities in actuality. T heuninterrupted mind- 
fulness that recalls this again and again dispels mistaken bad thoughts to- 
ward ones focus of practice [i.&, the deity], and leads to single-minded 
practice: T his is the recitation of the secret mantras of the masters of the 
three families. 

T hespecial recitation leads to the attainment of powers. T he D/yanottara 
Tantra states:*° 


Immerse yourself in sound, mind, and base. 
Dwell in the immutable base of the secret mantra. 
Recite the secret mantra without imperfections. 
When tired, rest in [the principle of ] oneself. 


In this citation, "base" refers to the contemplation of the [form of the] 
deity. "M ind" refers to the visualization of the moon disk (the nature of 
relative awakening mind) in the heart of the deity. "Sound" refers to the 
contemplation of the syllables of the mantra, possessed of a sonorous qual- 
ity, on the moon disk. “Immerse yourself” means that when practicing 
these three contemplations, while retaining the life [wind], one focuses with 
undivided attention on the form of the deity in front, the moon, and [syl- 
lables of] the mantra; and performs mental or whispered recitation of the 
mantra. Following that, when one cannot hold the breath and exhales,^ to 
remain in the pride of oneself as the deity, [the subjective] "base" isto “dwell 
in theimmutable base of the secret mantra." "Recitethe secret mantra with- 
out imperfections" means that these recitations of mantras are done with- 
out such imperfections as elongating some letters or clipping off others, 
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reciting too quickly or too slowly, or [disregarding] the bent and curved- 
[shaped] vowel signs.*! “W hen tired, rest in [the principle of ] oneself” means 
that when recitation has led to discouragement or fatigue, to rest in a state 
free of any concept, which is the essential principle of oneself. 

T his latter mode of recitation, the special, is one characterized by single 
mindedness, through which mental quiescence is accomplished." Except 
for periods of resting [in one's essential nature], one directs undivided at- 
tention to the deity in front, and recitation is continued until the impres- 
sion of separateness of the deity in front and oneself subsides, and a vivid 
experience of the inseparability of the deity and oneself occurs. By this stan- 
dard, the former recitation is termed ordinary; and this latter one, special. 
These two constitute the essential principle of mantra recitation. 


MEDITATIVE ABSORPTION [d"] 
The Dhyanottara Tantra Sates: 


The secret mantra dwelling in fire grants powers. 
Dwelling in sound grants contemplation. 

The limit of sound grants liberation. 

T hese constitute the threefold essential principle. 


This citation refers to three different aspects of this essential principle, or 
three different meditative absorptions: 


DWELLING IN Fire [i"] 


In the heart of [oneself as] the deity, one imagines a very still fire, like the 
flame of a butter lamp, within which is a moon disk with the syllables of the 
mantra arranged in a string of one following the other. O ne visualizes this 
with undivided attention and, while holding the life [wind], cultivates this 
meditation until the experience of vivid appearance occurs. T his practice 
serves as the basis for the performance of all forms of activations, such as 
appeasement. “4 


DWELLING IN SOUND [ii"] 


At the heart of oneself [as the deity] is amoon disk, inside of which is the 
deity as base. [In the deity's heart] is a flame within which is a string of 
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syllables of the mantra. Alternatively, the string of syllables is visualized on 
the moon disk alone O ne examines the syllables closdy. O nce the contem- 
plation has become perfectly vivid for at least a short while, one no longer 
focuses on the shape of the letters but maintains attention soldy on the so- 
nority of the spontaneously arising sounds of the mantra, resonating like the 
chimes of a bdll.^ O ne focuses on this single-mindedly while holding the life 
[wind], and trains in this until an experience of vivid appearance occurs. T his 
meditation serves as the basis for the attainment of mental quiescence. 


THE Limit or Soun [iii"] 


Analysis and precise examination of the mantras sound alone leads to the 
understanding that its essence is without origin, cessation, or abiding. Based 
on that, [the practitioner] rests in contemplation within the state of pristine 
awareness, which is devoid of any concepts, the essential principle of one 
self. From that contemplation arises the pristine awareness of insight,*° which 
serves as the direct substantial cause of liberation. 

The above three constitute the essential principle of meditative ab- 
sorption. 


To practice the various activations [of appeasement, etc.] related to special 
powers successfully, one must first meditate on those [four essential prin- 
ciples] as they have been explained. (This is not a definite requirement for 
the development of minor powers and activations,“ which are effected even 
by common recitation alone.) Accordingly, first one must perfect familiar- 
ization for which the deity generated in front is regarded as superior, like a 
lord, and oneself as inferior, like a subject; afterwards, one works for the 
attainment of powers. 

On this subject, Venerable [Taranata] of Jonang and his followers assert 
that in action tantra, as a general rule, the practice with signs involves no 
generation of oneself as the deity as part of the deity yoga meditation; nor 
does the generation of the deity in front involve [the prior] generation of 
the pledge deity. [T he practice with signs] comprises only the invitation of 
the pristine awareness deity, exhibition of mudras, making offerings, recita- 
tion of the mantra, and finally the request for the deity's departure. The 
second practice, without signs, is contemplation on emptiness and solely 
that which is in common with the sutra [tradition]. T he explanation of 
the six deities and attendant points, they say, is distinctively that of the 
conduct tantra, and certainly not the system of action tantra. 
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Most of the earlier masters of Tibet adhered to the system of the six 
deities and the other aspects [of familiarization] as mentioned above but 
maintained that there is no generation of oneself as the deity. O thers have 
established conclusively that [action tantra] does involve the generation of 
oneself as the deity.? Karma Trinlé and others say that the ordinary forms 
of action tantra do not include generation of oneself as the deity, whereas 
the special forms do.*? T he class [of action tantra] that teaches generation of 
oneself as an action tantra deity through all the four branches of self-gen- 
eration,?! they say, represents a system of practice of action tantra like that 
of the highest yoga tantra, not the system of action tantra itself. 

In whichever way the practice of this set of tantra is done, [with or 
without self-generation,] it is said to require [these elements]: austerities 
such as ablution, cleanliness and purity, and fasting, as well as strict purity 
in offering articles [to the deity], which must be untouched by the flesh of 
animals (except on a few occasions of performing fierce activations and for 
a few special practices such as that of Krodha U chusma and M ahabala?); 
conformity to the vows of a celibate layperson or to higher monastic vows 
when doing familiarization or effecting powers. Apart from some subsec- 
tions in the tantra, the path using desire is exclusively that of the practitio- 
ner looking at the maleand female deities (generated in front) gazing at one 
another. 


EFFECTING Powers [cc'] 


The powers effected are articles, body, and wealth, equal in 
fortune to that of desire realm gods. 


O nce one has seen signs of one's nearness to the deity through the yoga of 
familiarization, one begins to develop powers, the essence of which is to 
attain [the state of] awareness-holder or sky-farer, whose status in terms of 
articles, body, and wealth is equal in fortune to that of the desire realm gods. 

The articles include sword and eye elixir, which enable one to traverse 
celestial dimensions. 

The body is one that is purified of the coarseness of the aggregates, and 
so forth, and manifests eight qualities of lordliness, such as subtleness and 
lightness, enabling one to traverse celestial dimensions. 

T he wealth ranges from human wealth like that of a universal [monarch] 
to the wealth in celestial dimensions which is equal to that of the desire 
realm gods. 
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Usinc Powers [dd'] 


Powers are used for provisional or ultimate goals. 


Powers are used for the attainment of provisional and ultimate goals. The 
first, the provisional goal, has common and uncommon aspects. T he com- 
mon aspect, which depends on the sky-farer status of articles, body, and 
wealth, isthe accomplishment, without hardships, of whatever one intends, 
both for oneself and others. The uncommon aspect is the attainment of the 
result of [the path of ] proclaimers and solitary sages through having engaged 
in amantric practice without the [altruistic] motivation of the universal way. 

T he ultimate goal, which depends on the support of awareness-holder or 
sky-farer status, is the actualization of awakening characterized by three 
dimensions as described in action tantra, accomplished through applica- 
tion of the perfections in the practice of the secret mantra system. 


TYPES OF POWERS AND THE Way TO EFFECT THEM [vi'] 


Three types of powers are effected in the appropriate manner. 


The powers to be effected are categorized in this system [action tantra] 
according to principal considerations [of essence, family, etc.], each of which 
comprises three types. 

T he three types of powers categorized according to essence are the high- 
est powers, which include the attainment of awareness-holder status, super- 
normal cognitive powers, and perfect knowledge of treatises; the middling 
powers, invisibility, youthfulness, and speed-walking; and the lowest pow- 
ers, ability to control, kill, and drive away [harmful beings];°? or, alterna- 
tively, as explained above, the three of articles, body, and wealth. 

T he three types of powers categorized according to family are the tran- 
scendent family power, which is the power of appeasement; the enriching 
power of the lotus family; and the fierce power of the vajra family. 

T he three types of powers categorized according to the deity [who grants 
them] arethe power of appeasement granted by the lord of the family deity; 
the power of enriching, by the mother deity; and the power of the fierce 
activation, by the wrathful deity. 

T he three types of powers categorized according to the indication [of the 
attainment of powers] are [the powers gained when] substances [used to 
gain powers] blaze with fire; give off smoke; and give off heat. 
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The three types of powers categorized according to the promulgator 
are [the powers gained from] mantras [spoken] by exalted ones [buddhas 
and bodhisattvas]; by gods; and by beings living above the earth [such as 
yakshas]. 

Although the bestower of a power [the deity] may be of highest rank, 
there are known to be cases of a low power being granted owing to the 
familiarization not being carried out with proper diligence on the part of 
the practitioner. H owever, if familiarization is done correctly, even a low- 
ranking deity, having petitioned other [higher-ranking ones], may grant 
supreme power. 

Asto the way powers are effected, this is pointed out by [the words of the 
root verses] "effected in the appropriate manner." To begin with, oneshould 
examine portentsthat indicate whether or not there will besuccess[in achiev- 
ing powers]. If the signs are favorable, one should apply the many meh- 
odstaught [in action tantra] such aseffecting powersby means of fire-offering 
ritualsor doing so simply by recitation of themantra and meditation. [W hile 
doing so,] three times [each day], one should make offerings [to the deity], 
confess [unwholesome deeds], rejoice [in virtue], make noble aspirations, 
read the Transcendent Wisdom scriptures, make mandalas, observe precepts, 
and perform rites of protection [of oneself and the place]. For each of the 
three times, one should be wearing a fresh change of clothes. 

On these occasions, it is not sufficient to invite the deity in front; [the 
deity] must benewly generated. [T hen, when reciting the mantra] one does 
whichever is appropriate of the first two of the four-branched recitation 
[i.e., observing the form of the letters at the heart of the deity in front or at 
ones heart]. If light is seen radiating from a statue, reliquary, or other ob- 
ject, or a diminishment of hunger is experienced, and so forth, these are 
said to be indications of success in recitation and meditation and that the 
deity is nearly actualized.? At that point, one abjures all the faults associ- 
ated with the effecting of powers as mentioned in the Dhyanottara Tantra, 
and applies oneself with diligence. In that way, one actualizes the consum- 
mate result. 


STAGES OF AWAKENING, PATHS, AND RESULT [vii'] 


Attainment requires up to eight aeons for one of sharp faculties; 
or other times. 

The state attained is that of whichever of the three families one 
has perfected. 
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It is generally asserted that eight aeons is the time required for a person of 
sharp faculties to attain the result. To elaborate on [the words in the root 
verses] “or other times,” the Manjushri Root Tantra says that one of superior 
faculties will perfect the result in one lifetime and the Indestructible Peak?! 
that a mediocre person will do so in sixteen lifetimes. As for the least adept, 
the Venerable Rangjung D orjé states [in his Profound Inner Reality):® 


Even with simply the skillful methods of the action and conduct ways, 
[O ne will attain the result] in sixty human lifetimes. 


According to this, in six thousand years [considering one human lifetime to 
be one hundred years], a practitioner will perfect the stages and paths and 
attain the state of awakening of whichever of the three families he or she has 
practiced to effect that state. 

It is taught that generally when one reaches the great stage of the path of 
accumulation through meditation on the path of action tantra, one meets 
the manifest dimension of a buddha and thereby becomes an awareness- 
holder of either the desire or form realm.*? O n that basis, one then traverses 
the remaining paths, thereby actualizing the state of union.® H owever, this 
explanation, according to which one can reach perfection through the path 
of action tantra alone, is considered to be a provisional one since to actually 
enter the state of union it is indispensable to rely on highest yoga tantra. 


4. CONDUCT TANTRA 


b' Conduct Tantra [I.B.2.a.iii.dd.1'.b'] 
i' The M eaning of the N ame and the Essence of Conduct Tantra 
ii' Divisions 
iii’ Entrance to Conduct Tantra: Initiations 
iv' Vows and Pledges to Be O bserved 
v' Stages in the Practice of the Path 
aa Entering 
1" Outer Entering 
2" Inner Entering 
a" With Signs 
b" Without Signs 
bb' Approaching 
CC' Effecting Powers 
vi' The Way to Effect Powers 
vii" Stages of Awakening, Paths, and Result 


[T his chapter, a continuation of the discussion of the four sets of tantra, 
presents] the second system, that of conduct tantra, set forth in seven parts 
the meaning of the name and its essence divisions initiations as the entrance 
to conduct tantra; vows and pledges to be observed; the practice of its path; 
the way of effecting powers; and the stages of awakening, paths, and result. 


THE MEANING OF THE NAME AND THE ESSENCE OF CONDUCT 
Tantra [i'] 


Conduct tantra comprises equal proportions of deeds and 
contemplation. 
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This system is called “tantra of both” or “conduct tantra’ because it enpha- 
Sizes conduct that involves equal proportions of outer (physical and verbal) 
deeds and inner (mental) contemplation, or alternatively, because it em- 
phasizes deliberate behavior.! 

T he essence of conduct tantra is as stated in the Compendium [on the 
Indestructible Pristine Awareness Tantra]? 


To train thoroughly in a vast range of deeds related to acti vations— 
mudras and other characteristic focuses of action tantra— as one's 
objects of practice, and to practice [inner contemplation]: these 
[elements] are found in conduct tantra. 


To clarify this passage, the following elements are said to apply to, or be 
contained within, conduct tantra: to practice and train thoroughly in a vast 
range of deeds related to activations, which are sets of outer (physical and 
verbal) [actions] such as mudras and other characteristic focuses as taught 
in action tantra, and thus [to have] objects of practicethat accord with that 
tantra; to cultivate inner (mental) contemplation that accords with yoga 
tantra and to practice [deity yoga] in what is like a friend-to-friend relation- 
ship with the deity. 


Divisions [ii] 


It has three families. ... 


Conduct tantra is divided into three families of tantras: the family of awak- 
ened body, that of awakened speech, and that of awakened mind.? Of the 
three, the family of awakened body is the principal one. T he families of 
deities of those [three] families are the same as the three supramundane 
families of action tantra [transcendent, lotus, and vajra], respectively. It is 
said that conduct tantra may also be divided into five families without con- 
tradicting the threefold division.* 


ENTRANCE TO CONDUCT TANTRA: INITIATIONS [iii'] 


.. The outer entering is to receive five initiations, the water and 
the others. 
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Conduct tantra consists of the three practices of entering, effecting powers, 

and using powers. T he entering practice is twofold, the outer and the inner. 

The outer practice of entering has two parts: initiations and pledges. 
Concerning the initiations, the Essence of Pristine Awareness states? 


It is clearly evident that conduct tantra 
H as the two initiations of action tantra, 
As well as those of the vajra, bell, and name. 


As stated in this passage, conduct tantra is known to have five initia- 
tions: water, diadem, vajra, bell, and name. T he Vazrochanabhisambodhi 
Tantra mentions only the water initiation, plus the authorizations [given 
with the symbols] of the chirurgical eye-spoon and the mirror and the 
authorization to teach.5 Even [Buddhaguhyas] commentary on this 
tantra’ does not refer explicitly to the diadem and the other initiations. 
H owever, the five initiations are clearly taught in the Vajrapani Initia- 
tion, aS Well as in a few other [conduct tantras]. T hus, in this system, one 
receives the vajra master initiation of the conduct tantra upon receiving the 
five initiations. 

Taking the Vzzrochanabhisambodhi as example, the first initiation of the 
vase purifies the stains that cause lower forms of life. The second washes 
away the seeds of cyclic existence. The third creates the seeds of the two 
accumulations associated with the first to the tenth stage of awakening.® 
Thefourth plants the seeds for becoming aregent of abuddha. Thediadem 
initiation plants the seeds for the [thirty-two] major and [eighty] minor 
marks of the body of a buddha; the bell initiation, the seeds for the sixty 
qualities of the melodious speech of a buddha? the vajra initiation, the 
seeds for the twofold omniscience of the mind of a buddha; and the name 
initiation, the seeds for having one's name known throughout the three 
realms. T he authorizations of the chirurgical eye-spoon and the mirror, the 
authorization to teach the doctrine, and other rites grant permission to 
carry out awakened activity for the benefit of others. Although the five 
initiations of awareness [water, diadem, bell, vajra, and name]?° bear the 
same names as [those comprised by the vase initiation of] the higher tantra 
sets, they differ in meaning. 

The Vairochanabhisambodhi Tantra tates that initiationsin conduct tantra 
are conferred within mandalas that are elaborate, unelaborate, or extremely 
unelaborate. Furthermore, initiation within the elaborate mandala is of 
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[two] types: conferral using an outer mandala made of colored powders; 
and conferral using the inner mandala of one's body. The above three 
mandalas may also be subsumed under elaborate and unelaborate, or in- 
ner and outer initiations. 


Vows AND PLEDGES ro BE OBSERVED [iv'] 


One assumes vows such as the vow unobscured throughout the 
three times. 


H ow arethe pledges and vows assumed in conduct tantra? According to the 
Vairochanabhisambodhi Tantra, the pledges and vows are assumed at three 
different moments of the initiation: during the preparatory ritual [of an 
initiation]; upon entry to the mandala; and at the conclusion of the initia- 
tion by making a promise [to maintain them]. 

The first, taken during the preparatory ritual, is the vow [known as] 
unobscured throughout the three times. To take this vow, one makes an 
offering of ones own body [to the buddhas and bodhisattvas]. T hrough this 
act, onecomesto hold the very essenceof the commitment of relative awak- 
ening mind, in the way explained above in the context of the action tantra. 

T he second, taken upon entry to the mandala, is the formation of the 
ultimate awakening mind in accordance with ritual. For this, oneis blessed 
by the mantra and hand mudra of the ultimate dimension of phenomena 
and meditates on [the meaning of ] emptiness. T hen, oneis blessed with the 
mantra and hand mudra of the wheel of the doctrine?! whereupon one 
imagines oneself in the form of Vajrasattva, which is the appearance aspect 
of emptiness. T his vow is thereby distinguished by virtue of its vast and 
profound aspects, or by the methods with signs and without signs.? 

T hethird, taken at the conclusion of the initiation by making a conscious 
promise repeated after the master, is to assume [the pledges] never to forsake 
the sacred doctrine, and so on, for which one guards against root downfalls 
and secondary infractions, as explained in conduct tantras own system.? 


STAGES IN THE PRACTICE OF THE PATH [v'] 


This section has three parts: entering; approaching; and effecting powers. 


ENTERING [aa'] 


There aretwo aspects of entering: the outer practice; and the inner practice. 
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OUTER ENTERING [1"] 


The outer practice of entering is as just explained: [receiving initiation and 
assuming the pledges]. 


INNER ENTERING [2"] 


This section has two parts: with signs; and without signs. 


Wiru Siens [a"] 


The inner entering with signs involves the six deities. 
For recitation and meditation on the two aspects of letter and 


base, the deity is like a sibling or friend. 


T heinner practice of entering hastwo aspects, with signsand without signs. 
Tibetan masters present a number of different perspectives on these two 
and ways to identify them. According to the Venerable Taranata, practice 
with signs consists of the meditations of the yoga of six deities with genera 
tion of oneself as the deity and generation of the deity in front. The 
[Vajravidarana] Tantra Sates: 


The yogin, having first bathed, 

Takes his place on the vajra mat, 

Then offers, prays, and meditates on six deities. 
Emptiness, letter, sound, form, 

Seal, and sign are said to be the six. 


Accordingly, once the outer and inner cleansing [rituals] have been per- 
formed, a circle of protection is imagined, the pristine awareness deities 
invited, hand mudras exhibited, and then offerings and petitions made. 
T hat isfollowed by meditation on theauthentic condition [of things], known 
as the deity as emptiness; then, in sequence, meditation on the syllables of 
the mantra and on the seed [syllable], known asthe deity as letter; medita- 
tion on the sound of the mantra along with its light, which radiates forth 
and reconverges, known as the deity as sound; meditation on the body of 
the deity, known as the deity as form; meditation on the insignia, and so 
forth, at the heart [of the deity], known as the deity as seal; and meditation 
on ones own body, blessed by mantra, as being the body of the deity, known 
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as the deity as sign. [T hese steps] represent the general meditation using the 
Six deities. 

For the special meditation, the Vairochanabhisambodhi Tantra states!’ 
that the deity to be meditated upon comprises three deities: the deity as 
letter, as seal, and asform. Each isdivided into two aspects. T hetwo aspects 
of the deity as letter are the deity as awakening mind and the deity as sound. 
The two aspects of the deity as seal are the deity depicted in a form and 
shape, such as the wheel [of the doctrine]; and the deity without form or 
shape, emptiness, symbolized by the azure [triangular] source of phenom- 
ena.® T he two aspects of the deity as form are the deity as utterly pure form 
and the deity as impure form. The deity as utterly pure form is the very 
essence of realization in which all conceptual characteristics are totally paci- 
fied, a direct experience of the essence of enlightenment by ones intrinsic 
self-awareness [i.e., awareness that cognizes its own nature]. The deity as 
impure form is meditation on [the deity as] a form that has color, face, 
hands, and so forth, by means of conceptual thought. 

Based on understanding [of the deity] in that way, the stages of medita- 
tion in theyoga with signs [as explained in the Vairochanabhisambodhi Tantra] 
are practiced. As preliminary steps, one performs [the rituals] of protecting 
oneself, the place, and the yoga.? Following theseis meditation on [the two 
aspects of ] the deity as letter. For the first aspect of the deity as letter, the 
relative manifestation of ultimate awakening mind is visualized as a moon 
disk. For the second aspect of the deity as letter, [the syllables of] the man- 
tra to be recited, which are standing on the moon disk, are imagined to be 
resonating with their sounds. 

Next is meditation on the [deity as] base. For the first aspect, the [sub- 
jective] base, one imagines that the utterly pure nature of everything [syl- 
lables and moon] is oneself as the deity, and one performs blessings with 
mantras, mudras, and so on. For the second aspect, the [objective] base, 
one visualizes the deity in front, which manifests from oneself as the deity 
like a reflection in a mirror. T hen, one focuses on [the syllables of] the 
mantra on the moon disk at the heart of the deity in front and retains the 
life [wind]. With singleeminded application, one mentally recites the man- 
tra, training [in this way] until an experience of vivid appearance occurs. 
Throughout this phase, one regards [the relationship between] the deity 
and oneself to be simply like that of siblings or friends. 

N gorchen D orjé C hang? and others, taking the Vairochanabhisambodhi 
as an example, present [the two practices in this way]: The practice with 
signs, explained in accordance with the Sadhana [of Vairochana],” includes 
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the generation on the ground of the mandala of the reflected form [i.e., the 
deity in front] along with its "life" [i.e., the moon and mantra] on the basis 
of an external mandala, and the imagining of the ultimate mandala [of the 
wisdom deities] in the sky, and so on. Practice without signs has both real and 
nominal [aspects]. T he real aspect consists of training in the union of empti- 
ness (freedom from concepts) and compassion. The nominal aspect includes 
the generation of the deity in its two aspects as letter and the two bases, the 
performance of the mental recitation while retaining the life wind, and so on. 


WirHout Siens [b"] 


Practice without signs is cultivated in conjunction with the 
minds of entering, abiding, and emerging. 


The common yoga without signs includes contemplation of [the deity's] 
insignia and syllable at the heart of the deity; blocking the life wind; and the 
use in the path of [sexual] desire [related to] the laughter of the male and 
female deities, and so on.? 

The special yoga without signs is cultivated in conjunction with three 
minds: the minds of entering, abiding, and emerging, the essence of which 
is the ultimate awakening mind itself. T he mind of entering is the realiza- 
tion of the unborn nature of all phenomena (the aggregates, etc.) gained by 
examining them in terms of the four extremes? the mind of abiding, the 
direct realization of the unborn nature as the essence of the nonconceptual 
state and the mind of emerging, the ensuing great compassion directed to- 
ward suffering beings who lack such realization. 

Proficiency in those two kinds of yogas, with and without signs, pro- 
duces resultant powers which are also of two kinds: by means of the former 
are attained powers with signs [i.e, the form dimensions of awakening]; 
and by means of the latter, both powers with signs and without signs [i.e., 
the reality dimension and theform dimensions of awakening]. Accordingly, 
the Vairochanabhisambodhi states; 


The sublime Victor declared that [yoga] with signs 
Brings about powers with signs. 

But persevering in the signless [yoga] 

Also leads to powers with signs; 

Since that is the case, 

Adhere to the signless in all ways. 
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APPROACHING [bb'] 


The practice of approaching is to become skilled in practice 
with and without signs. 


T he common practice of approaching has two aspects: with signs and with- 
out signs. T he first has two aspects, the outer and the inner. 

T he outer practice with signs is to familiarize oneself with the deity by 
means of the four-branched recitation [as explained in the entering prac- 
tice] in conjunction with the retention of the life wind, until one has com- 
pleted the recitation of the requisite number [of mantras], one hundred 
thousand, or however many are prescribed. 

The inner practice with signs is to clearly imagine oneself as Buddha 
Shakyamuni, at whose heart is a moon disk on which is [the form of] 
Vairochana. In the heart of Vairochana on a moon disk is the arrangement 
[of the syllables] of the mantra. Retainingthe life wind, one doesthe recita- 
tion [as before].?5 

The practice without signs is to thoroughly analyze the very nature of 
the color and other features of the deity's form (which is inseparable from 
oneself ) by breaking down theseimagined appearancesinto their most subtle 
particles. In accordance with what one hasthereby realized, one experiences 
mind as simply self-awareness [i.e., awareness that cognizes its own nature], 
released of oneself as the form of the deity, devoid of [dualistic] appear- 
ances. Then, one mentally recites [the mantra] as appropriate. (This de 
scription of the practice without signs accords with that given by some 
learned masters?» Essentially, it is contained in the yoga without signs ex- 
plained above, and therefore many would not consider it a separate part of 
this topic.) 


EFFECTING Powers [cc'] 


The practice to effect powers uses outer and inner mandalas for 
ordinary and special powers 

Through which one becomes an awareness-holder of the desire 
or form realm. ... 


After perfecting familiarization with the deity, one engages in practices to 
effect powers. By relying on outer and inner mandalas, one gains ordinary 
and special powers in the following ways: 
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For the ordinary powers, one draws the outer mandala used to effect 
powers, places within it a sword or other ritual object [such as noose, wheel, 
iron arrow, or hammer], and then recites [the given numbers of mantras]. 
When the object blazes [with light] and one grasps it in one's hand, one 
attains the state of awareness-holder (or another power). 

For the special powers, one relies on the inner mandalas of the four 
elements [visualized within the body]? and thereby gains proficiency in 
breath control. T hiseffectsinner powers which depend on the mind alone, 
the five supernormal cognitive powers such as that of performing miracles,” 
and the powers to greatly effect the welfare of oneself and others, plus 
accompanying powers, accrued from having entered the ranks of aware 
ness-holders. 

According to this tantra, the supreme state [of awakening] can be at- 
tained through the use of articles as an awareness-holder [whose status is] 
equal in fortune to the gods of the realm of desire and form up to the 
highest gods of U nsurpassed;?? through a body purified of its coarse ede- 
ments (aggregates, etc.) and endowed with the eight qualities of physical 
lordliness, subtle [form], and so on; through the [mental body] support in 
the intermediate state [between lives]; and through experience in a future 
life. 


THE Way ro Errecr Powers [vi'] 


T he way to effect powers is included in the above discussion and will not be 
elaborated on separately. Regarding this, Venerable [Taranata] of Jonang 
speaks of four practices: the practice of entering, which is initiation and 
pledges; the practice of yoga, which is familiarization [with the deity] by 
means of the two yogas [with and without signs]; the practice to effect 
powers in which, having gained stability in the focus of meditation, the 
yogin makes offeringsto a drawn representation of the daty or a constructed 
mandala and then practices [to attain powers], as a result of which he expe- 
riences a vision of the deity in the waking state or in dream [who confers 
power]; and the practice to effect great powers, which includes practices 
related to the sets of activations and powers as explained in the individual 
tantras. 

While cultivating these four, a practitioner must maintain purity and 
cleanliness. H owever, except for special purposes, to undergo the rigors of 
asceticism is not necessary since [in conduct tantra] oneis required to medi- 
tate on oneself as the deity. 
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STAGES OF AWAKENING, PATHS, AND RESULT [vii'] 


... Progress on the mundane path 
And the supramundane depend on one’s faculties. 
Even hindered, full awakening is attained in three great aeons. 


In this [system of ] tantra, persons of the families who have entered the way 
of the perfections and those who have not entered that way both initially 
engage in mantra practice based on eight dispositions: the seed-like disposi- 
tion of being motivated by faith, and the sprout-like disposition, root-like, 
trunk-like, branch-like, leaf-like, flower-like, and fruit-like dispositions.” 
In addition to these eight isthe disposition that is attended by desire, which 
motivates one to strive for simply the happiness of humans and gods of the 
desire realm; and the disposition that is free of the desire [characteristic of 
the desire realm], which motivates one to strive for the happiness of the 
higher realms. T hese [ten] dispositions, which when subdivided include 
one hundred and sixty dispositions, constitute what is taught as the mun- 
dane path leading to the result of higher rebirth.?! 

On the supramundane path, a person of low faculties will take six great 
aeons to progress through the stages associated with the different degrees of 
realization of the two [aspects of] no-self?? and enter the stage of "practice 
with appreciation of the universal way." A person of sharp faculties will take 
one aeon to enter [the same stage]. T his stage represents the great level of 
the path of accumulation in this system.? 

Subsequent to that, by means of the three minds of entering, abiding, 
and emerging, in one aeon [one reaches] the stage of pristine awareness, 
which is the culmination of the ten stages of "practice with appreciation.”*4 
At that point, one receives oceans of teachings from oceans of buddhas, where 
upon one realizes the pristine awareness of [the stage] “conducive to definitive 
separation.” O ne moves through the stages of awakening, the first, and so 
on, and upon reaching the end of the tenth stage, becomes a buddha by 
contemplating the five [seed] syllables of the great hero as the very essence of 
realization.?* It is said that the stage of omniscience, the great enjoyment 
dimension of full awakening,” will definitely be reached by a person of low 
faculties in eight aeons at the most, and by one of sharp faculties, despite 
hindrances of any kind, in three great aeons. 

T his [progression through stages] is designated by N gorchen and others 
as "practice to effect [powers]." According to their view, having once at- 
tained the state of awareness-holder of the sword by means of practice to 


CONDUCT TANTRA — 125 


effect powers, in that [same] body of an awareness-holder, one engages in 
deeds of excellence such as moving throughout oceans of buddha realms. 
As a result, the state of Great Vairochana is realized. 


5. YOGA TANTRA 


C Yoga Tantra [I.B.2.a.iii.dd.1'.c'] 
i' The M eaning of the N ame and the Essence of Yoga Tantra 
ii' Divisions 
iii’ Entrance to Yoga Tantra: Initiations 
iv' Vows and Pledges to Be O bserved 
v' Stages in the Practice of the Path 
aa’ T he Familiarization Stage 
1" Four Elements of the Path 
2" Distinctions in the M ain Yoga Practice 
a" With Signs 
b" Without Signs 
bb' T he Stage of Effecting Powers 
vi' T he Process of Effecting Powers 
aa’ M editative Absorption 
bb' M antra Recitation 
cc' Fire-offering Rituals 
vii’ Stages of Awakening, Paths, and Result 


[T his chapter, a continuation of the discussion of the four sets of tantra, 
presents] the third system, that of yoga tantra, set forth in seven parts: the 
meaning of the name and the essence of the tantra; divisions; initiations as 
the entrance to yoga tantra; vows and pledges to be observed; stages in the 
practice of its path; powers to be effected; and the stages of awakening, 
paths, and result. 
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THE MEANING OF THE NAME AND THE ESSENCE OF YOGA 
Tantra [i'] 


Yoga tantra emphasizes contemplation on the profound and the 
vast. 


Yoga tantra is so named because it emphasizes the inner yoga meditation of 
method and wisdom; or, alternatively, because based on knowledge and 
understanding of all aspects of the profound ultimate truth and the vast 
relative truth, it emphasizes contemplation that inseparably unites these 
two truths. 

T he essence of yoga tantra is as stated in the Compendium [on the Inde- 
structible Pristine Awareness Tantra]? 


To have an arrangement of all the awareness goddesses together in 
the mandala circle; and to train in theten essential principles, such 
as practices, activations, and powers, based on that arrangement, 
and thereby to practice [deity yoga] to effect [powers]: these apply 
to the tantra of both [i.e., yoga tantra]. 


To clarify this passage, the following elements are said to apply to, or be 
contained within, yoga tantra: to have an arrangement within the mandala 
circle of all the awareness goddesses together, such as goddesses who per- 
form the secret offering, the chief serving goddess who is the Incense Bearer, 
and the others? to train by means of the ten essential principles, which 
include the practices (contemplation, mantras, and seals), activations (such 
as those of a [tantric] master, leading students [into the mandala], etc.), and 
the gaining of powers (that of wealth, etc.) based on that arrangement [of 
the awareness goddesses] or, alternatively, gaining powers associated with 
activations, and so forth, based on that arrangement; and thereby practice 
[deity yoga] to effect the two powers [ordinary and supreme]. T he ten es- 
sential principles are set forth in [Anandagarbhas] Z/Iumznation of the Sum- 
mation of Essential Principles? 


W hat aretheten essential principles? T hey arethe mandala; mantra; 
seals; protection of oneself, the place, and so forth; the ritual of 
inviting the deities; recitation; meditation; fire-offering rituals 
(incorporating inner and outer aspects); dissolution [of the seals]; 
and request for departure [of the pristine awareness deities]. 
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These ten essential principles form two divisions: the relative principles, 
distinguished by method (conduct); and the ultimate, distinguished by wis 
dom (meditation on the ultimate).* Included in these principles are both 
the inner yoga of contemplation? and outer deeds (as branch practices of 
thecontemplation), owing to which yogatantraisknown as "tantra of both." 


Divisions [ii] 


It has five families. ... 


Division of yoga tantra according to family yields five root families; hence, 
there are also five tantras. T hese [five] become one hundred when split into 
subdivisions. T he /ndestructible Peak states: 


Families refers to the different types, 

N amely, permanence, stability, precious power, 

M easureless light, and unfailing accomplishment. 
T he families are said to be of one hundred types 
All of which are included in five types. 

The five types are the buddha, vajra, 

Jewel, doctrine, and action families. 


T he five major families are subdivided, with each major family comprising 
five minor families, and each of the five minor ones split into the four 
divisions of heart, seal, secret mantra, and awareness mantra. T his yields 
onehundred families. T hesefamiliesareall contained within thetwo [groups 
of tantras] of method and wisdom. T hetantras of method emphasize awak- 
ening mind; and the tantras of wisdom emphasize transcendent wisdom.’ 


ENTRANCE TO YOGA TANTRA: INITIATIONS [iii'] 


.. Lhe five initiations of the student 
And the six of the master are taken gradually. ... 


The preliminary steps include entering the particular mandala for one of 
the five families; assuming the pledges and vows; the descent of the [in- 
voked] pristine awareness deities; and determining one's special deity? by 
the tossing of a flower [into the mandala]. Subsequent to this is the confer- 
ral of the five initiations of the student. 
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The first, the initiation of water, begins with ablution performed with 
the action vase, followed by conferral with [the water of ] the vases [held by] 
the deities, principally the vase of the practitioner's special deity and the 
victorious vase? 

The second, the diadem initiation, is conferred with the diadems of the 
respective families: the diadem formed by the five buddhas in the case of 
the transcendent family,?° and so forth. 

The third, the vajra initiation, is conferred with the vajras of the respec- 
tive families: the transcendent vajra in the case of the transcendent family, 
and so forth. 

The fourth, the bell initiation, is conferred with a bell, the handle of 
which symbolizes the particular family: [a five pronged vajra handle] in the 
case of the transcendent family, and so forth. 

Thefifth, the initiation of the name, is conferred by the giving of a name 
[indicative] of the family [of the deity] on which the flower has dropped. 

In addition to these is the initiation of the master which comprises six 
initiations: the irreversible initiation, secret initiation, authorization, proph- 
ecy, encouragement, and praise. All together, eleven initiations are to be 
received in the yoga tantra. 

On this subject of initiation, the Essence of Pristine Awareness” states that 
in addition to the five initiations of the five families, 


The initiation of irreversibility 

Is clearly specified in yoga tantra. 

This initiation has six distinct parts 
Together known as the master's initiation. 


Based on what is stated in this citation, it should be pointed out that yoga 
tantra has the five initiations of the student (water, etc.) and six initiations 
within the initiation of the master, a total of eleven. T his is evident in sources 
such as this tantra [just cited], as wel as the Zrdestructible Garland and others. 

With regard to these initiations, a person may merely enter the mandala 
[but not be initiated];? or enter the mandala [and be initiated]. [In the 
latter case], the person who does not assume the vows of the five families 
but does assume those of the bodhisattva will be given only the student 
initiations; while one who assumes both vows will be given the initiations 
in their entirety (including those of the vajra master). T hese specifications 
are made in [Anandagarbhas] /Illumination] Commentary on the Summa- 
tion of Essential Principles. 
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The secret initiation in this context is unlike that of the highest yoga 
tantra. W hat is called secret initiation in yoga tantra refers to the student 
secretly entering the mandala, and having entered, viewing it, followed by 
the [master's] revealing of the essential principles of the mandala and deity, 
the ten essential principles such as the mandala, and the different activa- 
tions [performed by a vajra master]. 

Some yoga tantras also speak of a “conferral of the pristine awareness 
through wisdom initiation." H owever, this is simply a name applied to the 
setting [of the student] in the training in the four seals after the transmis- 
sion of mantra. 


Vows AND PLEDGES ro BE OBSERVED [iv'] 


The Indestructible Peak states: 


H aving taken refuge in the T hree Jewels, 
The Buddha, his teachings, and his followers... 


With this formula, the vows are proclaimed. T hen, the candidate is exam- 
ined, and one deemed qualified [to receivetheinitiation] enters the mandala. 
At that point, one repeats the following words: 


Just as the protectors throughout the three times... 


up to: 


..and set all beings in the state of perfect peace.’ 


When one has repeated this formula three times, it is said that one has 
assumed, according to ritual, the mantric vowsto avoid thefourteen defeat- 
ing transgressions and to fulfill the prescriptions of the fourteen branch 
pledges.” Although this is indeed the case, for mantric vows to be complete 
depends upon receiving [the main part of ] the initiation. T hus, as is stated 
in the section on the three types of ethics [in the Zzfinite Ocean of Knowl- 
edge], "the assuming of vows is complete at the conclusion of the initiation 
ritual." 

The pledges and vows that are to be safeguarded in yoga tantra have 
been presented previously [in the Buddhist Ethics section of the Infinite Ocean 
of Knowledge). 
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STAGES IN THE PRACTICE OF THE PATH [v'] 


This section has two parts: the stage of familiarization [with the deity]; and 
the stage of effecting powers. 


THE FAMILIARIZATION STAGE [aa'] 


This is presented in two parts: a general statement on the four elements of 
the path; and distinctions in the main practice of yoga. 


Four ELEMENTS OF THE Paru [1"] 


... An individual 

Who is free of shortcomings and possessed of four 
qualifications and the vows, 

Through the result and its fundamental cause, trains in the 
means of actualization: 

The deity yogas incorporating the four seals which serve to 
purify 

The ground-of-all, afflicted, mental, and sense 


consciousnesses. 


T he master Anandagarbha [in his Zl//umznation] asserts that all the stages of 
yoga tantras path are contained in these four elements: the individual quali- 
fied to enter [yoga tantra], the result to be achieved, the fundamental cause, 
and the means whereby the result is achieved. 

T hefirst, the recipient [of the teachings] qualified to enter [yoga tantra] 
is an individual who has overcome the four shortcomings of not having 
engendered an awakening mind, and so on; and is endowed with [their 
opposites,] the four qualifications: having formed in the proper way both 
the aspiring and venturing aspects of an awakening mind, which is the 
entrance to the universal way; freedom from hesitations and doubts by vir- 
tueof ones great confidencein tantra; following the precepts of the Buddha 
by virtue of one's ability to observe the pledges as taught by the Transcen- 
dent One, inclusive of the points of training with respect to prohibitions 
and injunctions; and faith in the path and the teacher of the path [the 
Buddha], in the deity and in the master. In addition, the Jndestructible Peak 
specifies that practitioners are required to follow the tantric path while ob- 
serving either lay or monk vows. 


YOGA TANTRA — 133 


T he second, the result to be achieved, is the great enjoyment dimension 
of Buddha Vairochana, the embodiment of thefour dimensions of awaken- 
ing,?? free from all obscurations and endowed with perfect qualities. 

On this subject, most yoga tantra masters speak of there being a minor 
Vairochana, the one who emanated as the mandala on the summit of M ount 
M eru and other locations and taught [yoga tantra]; and Great Vairochana, 
possessed of the five certainties, who dwellsin theG reat U nsurpassed Realm? 
and who isthe basis for [all other] emanations. 

[Shakyamitras] Ornament of Kosala? and [Anandagarbhas] Jllumina- 
tion of the Summation of Essential Principles explain that Vairochana is a 
form dimension, the essence of the dimensions of the five transcendent 
ones?! who resides in the Unsurpassed Realm; and Great Vairochana is the 
beginningless and endless ultimate dimension of phenomena, the nature of 
pristine awareness, free from the two obscurations.? 

Thethird, the fundamental cause for achieving the result, is the awaken- 
ing mind, Ever-Perfect (Samantabhadra), which has neither beginning nor 
end, in nature is luminous clarity and is characterized as one's intrinsic self- 
awareness [i.e, awareness that cognizes its own nature]. It serves as the 
manifestation ground of all the deities, mantras, and seals, being the essen- 
tial reality of ones own mind, utterly pure from the beginning of time. 

The fourth, the means whereby the result is achieved, comprises the 
following yogas: the yoga of the great seal of awakened body which servesto 
dispel the adventitious deceptions of the ground-of-all consciousness and 
thereby to actualize its nature, mirror-like pristine awareness; the yoga of 
the pledge seal of awakened mind, to dispel the adventitious deceptions of 
afflicted consciousness and thereby to actualizeits nature, the pristine aware- 
ness of total sameness; the yoga of the doctrine seal of awakened speech, to 
dispe the adventitious deceptions of mental consciousness and thereby to 
actualize its nature, discerning pristine awareness; and the yoga of the ac- 
tion seal of awakened activity,? to dispel the adventitious deceptions of the 
five sense consciousnesses?" and thereby to actualize their natures, the pris- 
tine awareness of accomplishment. T he pristine awareness of the ultimate 
dimension of phenomena is present in the natures of the other four.” 

In summation, the means whereby one achieves the result consists of 
both method and wisdom. M ethod, which effects purification of decep- 
tions, refers to deity yoga meditation related to the four seals, plus atten- 
dant practices.?9 Wisdom refers to the pristine awareness of ones intrinsic 
self-awareness, which directly knows mind's essential reality. T he latter, the 
wisdom aspect, is realized by a person of low faculties in a gradual way by 
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means of study, reflection, and so on; and by one of sharp faculties instan- 
taneously through the power of blessing and meditation. 


DISTINCTIONS IN THE MAIN YoGa PRACTICE [2"] 


This section has two parts: practice with signs; and practice without signs. 


Wiru Siens [a"] 


One of sharp faculties trains in the initial union and the two 
supremely triumphant contemplations; 

One of low faculties, by means of contemplation of the four 
yogas, 

Trains in attention on the coarse deity and the subtle insignia 

While applying the ten essential principles. 


A person of sharp faculties practices deity yoga meditation on the basis of 
three contemplations that conform to early events: the way the Buddha 
first became fully enlightened; the way the Buddha, in the interim, ema- 
nated the mandalas for the root and explanatory [yoga tantras] and set in 
motion the wheel of teachings of yoga tantra on the summit of M ount 
M eru and at other locations?! the way the Buddha, in the end, as the all- 
powerful sovereign of each [yoga tantra] family,?? enacted activities such as 
guiding students and related secondary events. T hese events applied asforms 
of yoga by later followers [of the Buddha] [constitute the three contempla- 
tions of ] the initial union, supremely triumphant mandala, and supremely 
triumphant act.?? 

Since a person of low faculties would be unable to practice the three 
contemplations, heor she should practice the meditations of the four yogas: 
the yoga of generating oneself as the pledge deity of one's family; the subse- 
quent yoga of merging the pristine awareness deity with the pledge deity 
and experiencing this [union] as one flavor; the all-inclusive yoga of medi- 
tation on this [union] as the very nature of the animate and inanimate 
world; and upon completion of the first three yogas, the supreme yoga in 
which the state of single minded contemplation is attained. T hese contem- 
plations are called “attention on the coarse [form of the] deity.” 

Oncea practitioner has cultivated deity yoga by means of the three conten- 
plations or the four yogas, whichever appropriate, he or she engages in what is 
called “attention on the minute insignia of the deity,” explained as follows: 
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With the tongue positioned against the palate, one visualizes at the navel 
a minute five-pronged vajra no larger than a hair's tip or a sesame seed, the 
same color as the deity. O ne imagines that this vajra exits through the nos- 
trils and stands erect on thetip of the nose. O ne's mind then remains fixed 
on the vajra by means of both mindfulness and vigilance. W hen concentra- 
tion has become stable, a distinct sensation of bliss will ariseat thetip of the 
nose or in other parts of the body. Asa result, one will achieve great service- 
ability of body and mind.?! 

Onceconcentration on thefeatures of the minute vajra has become stable, 
one imagines that many minute vajras emanate forth and pervade every- 
thing from the inside and surroundings of one's body to all parts of the 
universe. Finally, one draws in all these emanated [vajras], from the tip of 
the nose and into the heart. T his meditation yields great benefits, such as 
achievement of the special contemplation of mental quiescence. 

These forms of yoga are trained in and brought to realization through 
the methods of the ten essential principles [of tantric expertise]: 


The two mandalas (form and formless)... fire-offering rituals (in- 
ner and outer); dissolution; and the request for departure. 


T his passage refers to the following ten: the mandala, which is twofold, that 
of reflected images [i.e., with form] and the formless one; mantra, outer 
and inner; four seals [the great seal, pledge seal, doctrine seal, and action 
seal] applied to the deities; [rituals of] protection of oneself, the place, and 
the yoga; the invitation that gathers the pristine awareness deities; [whis- 
pered] recitation of vajra words and mental recitation of mantra; medita- 
tion comprising the three contemplations, and so forth; fire offering rituals, 
both outer and inner, performed for the sake of mandala worship or other 
purposes; dissolution, which is the release of the seals [to interrupt the con- 
templation of oneself as the deity]; and request for the [deity’s] departure 
after making offerings. 


WirHout Siens [b"] 


Perfect penetrating wisdom is the view of the unborn. 
T he Summation of Essential Principles States;? 


With an understanding of the syllable a 
One meditates on the forms of all syllables. 
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Through meditation from ones mouth to another's, 
One comes to attain the powers. 


T he meaning of the syllable z in this citation is understood to be the unborn 
[nature]. Applying that understanding, one examines all the syllables of man- 
tras by breaking them down into parts, and meditates on their selfless nature. 
T he meaning of "mouth" is understood to be the door [to liberation]. Apply- 
ing that understanding, one penetrates [the meaning of] enptiness, the 
door to liberation,** with regard to oneself [as the deity], and likewise with 
regard to the deities in front and the mantras. H ere, what is taught involves 
primarily wisdom that is conceptual. Furthermore, the same tantra states:*° 


That which is called perfect penetrating wisdom 
Is known to be contemplation. 

The seals should be practiced in that state: 

M editation [in this way] brings rapid success. 


T he perfect penetrating wisdom spoken of in this citation is the view of the 
unborn [nature]; it denotes contemplative equanimity in a state without 
any concept whatsoever, based on knowledge of the lack of intrinsic nature 
of things. 

The Indestructible Peak presents extensive teachings on the forms of 
signless meditations in the transcendent family, vajra family, and the other 
families, for which is emphasized analytical insight by means of discerning 
wisdom. [T he signless yoga] taught in the Summation of Essential Principles, 
on the other hand, comprises both mental quiescence and insight. M edita- 
tion in which mental quiescence and insight are alternated depending on 
conditions of mental agitation, fogginess, and other [impediments] that 
arise in practice is taught in [Shakyamitras] Ornament of Kosala.*° 


Tue STAGE or EFFECTING Powers [bb'] 


This discussion will form part of the following section. 


THE Process OF EFFECTING Powers [vi'] 


Powers and the pristine awareness of the seals are effected 
Through meditative absorption, recitation, and fire-offering 
rituals. 
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There are three [methods] in the process of effecting powers: reliance on 
meditative absorption, which brings about mainly supramundane powers; 
recitation of themantra, effecting both [mundane and supramundane] pow- 
ers; and fire-offering rituals, effecting mainly mundane powers. T he ulti- 
mate result of all [three] is attainment of the supreme [power]: pristine 
awareness of the seals [of awakened body, speech, mind, and activities]. 


MEDITATIVE ABSORPTION [aa'] 


Having completed familiarization, one applies oneself to the practice of 
effecting powers [with understanding] of the utter purity [emptiness] of the 
three spheres [meditator, meditation, and object meditated upon]. Subse 
quently, one cultivates the seals [of awakened body, speech, mind, and ac- 
tivities] for the benefit of others and attends to the infinite activations 
associated with those [four] seals, thereby experiencing [favorable] signs 
and developing supernormal cognitive powers. H aving succeeded in that, 
one effects powers through collective practice?’ according to the procedure 
set out in the subsequent-practice section of the Glorious Supreme Original 
Being Tantra.” |f this does not lead to success, the practice must be repeated 
seven times. If success is still not forthcoming, one relies on the enhance 
ment practice called "the rite of killing the deity."?? T hese instructions are 
intended for the person of sharp faculties. 

Thegeneral familiarization and the special contemplation of the minute 
vajra are intended for someone of low faculties and for practitionersin com- 
mon. O nce those are mastered, one engages in the various special medita- 
tive absorptions taught [in this tantra] and thereby attains ordinary powers, 
such as the skill [to find] treasure [underground], walk on water, possess 
[the knowledge] of awareness mantras and so forth; and the supreme power 
[attainment of awakening]. 


Mantra Recitation [bb'] 


Powers are effected through two types of recitation, vajra [mental] recita- 
tion and word [whispered] recitation. A person of sharp faculties relies on 
vajra recitation of two forms: the relative, for which there is a focus; and the 
ultimate, which is without focus. 

For the relative vajra recitation with focus, one first cultivates the vivid 
appearance of the deity in front and oneself as the deity. H aving drawn in 
the wind and sense powers, one [mentally] recites the mantra while recol- 
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lecting its meaning. Then, while exhaling and right until the end of the 
exhalation, one continues reciting the mantra, observing the deity in front. 
Again, one [inhales], blocking the life wind, thoughts, and senses; focuses 
on the form of the deity which is undifferentiated from oneself; and contin- 
ues the [mental] recitation of the mantra. 

For theultimate vajra recitation with no focus, first onemeditates on the 
unborn [nature] of the deity in front, oneself [as the deity], and the mantra, 
and considers everything to be emptiness. W hile blocking [the movement 
of] the life [wind], with a mind free from grasping to anything at all, one 
regards the deity, oneself, and the mantra as being [empty] like the sky and 
mentally recites the mantra with attention on the reality dimension of the 
deity. W hen releasing the breath, one brings to mind the form [of the deity 
endowed] with its attributes. Again, one[inhales,] drawingin thelife[wind], 
and so on. Thus, one continues the mental recitation, alternating between 
those two modes. 

Persons of low faculties effect powers through the recitation of words. 
With ones legs in the position particular to the deity of ones family, one 
meditates on the deity in front and oneself [asthe deity]. With the left hand 
in a fist [position appropriate to] the family, one holds the insignia of the 
family. W ith the right hand, one holds at the heart the family's chaplet (for 
counting numbers of mantras). O ne recites the mantra for a period of four 
months in a style particular to the family (silently in the case of the tran- 
scendent family [of Vairochana], and so on.) W hen that is completed, one 
recites the mantra for another four months, four sessions a day, in front of a 
representation of ones deity. At the conclusion [of the four months], one 
exerts oneself fervently in the recitation for the entirety of one night. It is 
taught that as a result, at daybreak, one gains powers from the representa- 
tion of one's deity. 

In these ways, a practitioner effects the supreme power [awakening], as 
well as the mundane powers associated with external articles, [the state of ] 
sky-farer awareness-holder, and so on. T he former (supreme) is the power 
[accrued] mainly through vajra recitation; the latter (mundane), the powers 
[accrued] mainly through word recitation. H owever, the powers effected by 
word recitation eventually lead to the supramundane power. 


FIRE-OFFERING RITUALS [cc'] 


On the particular fire platform appropriate for the purpose (purification of 
negativities, enhancement of the [family and spiritual] lineage, or other 
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purpose), one performs the fire-offering ritual*? every day preceded by the 
deity yoga. T hisis continued until signs indicating success (in, for example, 
purification of negativities) have manifested to oneself or to another. T hen, 
one performseach of the [four] activations[appeasement, enrichment, domi- 
nation, and the fierce form]. [In addition to] these explanations of various 
procedures to effect powers, the use in the path of the bliss derived from 
[the male and female] holding hands is also found in this tantra. 


STAGES OF AWAKENING, PATHS, AND RESULT [vii'] 


One of sharp faculties swiftly crosses the stages and paths in one 
lifetime; 

And one of low faculties, in sixteen or less. The culmination of 
the five awakenings 

Is perfect enlightenment, in essence the five pristine awarenesses. 


Once the path of this [tantra] has been entered, a person of sharp faculties 
is said to traverse all the stages and paths of yoga tantra within one lifetime, 
while one of low faculties does so in up to sixteen lifetimes. T hus, in com- 
parison to the previous [tantras], the time one takes is extremely brief. 

To expand, at the tenth stage of awakening, a practitioner, whether of 
sharp or low faculties, will receive the initiation of great light [from all the 
buddhas], and thereupon practice the contemplation that is the perfect end 
of the fourth meditative absorption.*: O ne who has attained such absorp- 
tion isknown as “one endowed with a mental body,”*? "a bodhisattva in the 
last existence," and "a bodhisattva accomplisher of all intentions" since [at 
that stage] to accomplish all of one's [intended] deeds depends merely upon 
ones wish to do so. 

Such an "accomplisher of all intentions" attains enlightenment in the 
realm of Unsurpassed [called] Richly Adorned, doing so in the following 
way: Dwelling in the heart of awakening,* through the force of having 
actualized the mind of unsurpassable awakening, one remains in equanim- 
ity in theunstirring contemplation possessed of six qualities.“ At that time, 
all the transcendent ones of the ten directions arouse one from that con- 
templation and impart the instructions on the five awakenings.* T here 
upon, by contemplating these five awakenings [in sequence], one attains 
perfect awakening, in essence the five pristine awarenesses.*° 

This state of enlightenment possesses the characteristics of the three di- 
mensions of awakening: the reality dimension, in flavor identical to the 
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four pristine awarenesses, in essence the pristine awareness of the ultimate 
dimension of phenomena; the enjoyment dimension in its major aspect, 
the manifestation in the Great Unsurpassed Realm as form endowed with 
five certainties, and the enjoyment dimension in its minor aspect, which, as 
the all-powerful sovereign, emanates the mandala, teaches [yoga tantra], 
and so forth, on the summit of M ount M eru and at other locations; and the 
manifest dimension which demonstrates the twelve deeds,” such as dwell- 
ing in the Joyful Realm, and so forth. 

Thus, although [traversing the stages and paths in] yoga tantra does take 
along time, ultimate buddhahood will be achieved within one minor aeon. 


6. HIGHEST YOGA TANTRA 


d' Highest Yoga Tantra [I.B.2.ajii.dd.1'.d'] 
i' The M eaning of the N ame and the Essence of H ighest Yoga Tantra 
ii' Ascertainment of the M eaning of This Tantra 
aa’ A Concise Presentation of Its Composition 
1" The Causal Continuum 
2" The Continuum of the Ground or M ethod 
3" The Resultant Continuum 
bb' T he M eans of Realizing the T hree Continuums 


[T his chapter, a continuation of the discussion of the four sets of tantra, 
presents] the fourth system, highest yoga tantra, which is explained in two 
parts: the meaning of its name and its essence, and ascertainment of the 
meaning of this tantra. 


THE MEANING OF THE NAME AND THE ESSENCE OF HIGHEST YOGA 
Tantra [i'] 


The highest tantra is the supreme yoga of method and wisdom. 


The name of this system is “highest yoga tantra’ (or “great yoga tantra’), 
“yoga” because it inseparably unites method and wisdom; “great,” being 
supreme among all tantras; and “highest” since there is no other tantra 
aboveit. This is substantiated by the following passage from the Kalachakra 
Root Tantra: 


Yoga is not composed of method alone, 
Nor is it exclusively wisdom. 
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The Transcendent O ne taught yoga 
As the union of method and wisdom. 


and this statement in the Commentary on the Indestructible Tent? 


That which is known as “highest of all tantras” is the highest yoga 
tantra because it surpasses action, conduct, and yoga tantras. 


T heessence of highest yoga tantra is as described in the Compendium [on 
the Indestructible Pristine Awareness Tantra]:? 


In the midst of an entourage of queens, in the form of an all- 
powerful sovereign, and by means of the contemplation of great 
bliss, to dwell perfectly in the bhaga of the queen; to train in accor- 
dance with sublime vajra words, the statements of six parameters, 
contrary to worldly customs; and to practice [deity yoga] to effect 
the objects of practice [(i.e, powers)]: these apply to great yoga 
tantra. 


To clarify this passage, the following elements are said to apply to, or be 
contained within, highest (great) yoga tantra: In the midst of an entourage 
of queens, in the form of an all-powerful sovereign such as H eruka (in 
mother tantra) or Vairochana (in father tantra); and by means of the con- 
templation of the great bliss of the male and female [deities] union, to be 
the “king who resides in the castle" (as is said in the tantras), which means 
to dwell perfectly in the queen's Shaga,' that is, in the divine palace in the 
source of phenomena; to train according to the sublime vajra words? the 
statements of six parameters— interpretable, non-interpretable, provisional, 
definitive standard, and coined terminologys— which are contrary to worldly 
human customs (as is said in the tantras, “Success is rapidly achieved by 
relying on one's mother, sister, or daughter”’) by performing extremely base 
acts; and thereby to effect ordinary and supreme powers. 


ASCERTAINMENT OF THE MEANING OF THIS TANTRA [ii'] 


This section has four parts: a concise presentation of its composition; the 
means of realizing the three continuums; a very detailed presentation of 
each of the continuums; and a synopsis of this system's view, meditation, 
conduct, and result. 
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A CONCISE PRESENTATION OF ITs COMPOSITION [aa'] 


The meaning of the tantra is contained in the three 
continuums. 


T here seem to bea few ways of condensing the meaning of the highest yoga 
tantra from the perspectives of the different sets of tantra and individual 
masters. Of these, the main one is as found in the Continuation of the 
Guhyasamaja Tantra? 


Tantra denotes continuousness. 

It is composed of three aspects: 

Ground, nature, and inalienableness. 
When distinguished in this way, 

T he nature aspect is the cause; 

T he ground aspect refers to the method; 
And inalienableness, the result. 

T hese three contain tantras meaning. 


Since [this tantras] composition of three continuums is widely known, it 
will be presented according to that format. 

The term “tantra” [“continuum”] denotes the mind of awakening, Ever- 
Perfect (Samantabhadra), which has neither beginning nor end, in nature 
luminous clarity. It is “continuous” since, from time without beginning up 
to the attainment of enlightenment, it has always been present without any 
interruption. 

Tantra has "three [aspects]": the "nature" or causal continuum, from the 
perspective of being the fundamental cause [for awakening]; "ground" or 
continuum of method, from the perspective of being the contributory con- 
dition [for awakening]; and “inalienableness’ or resultant continuum, from 
the perspective of being the awakening that is the perfect fulfillment of the 
two goals [of ones own and others welfare]? 

Themeaning of this aloneisof crucial importance in understanding this 
tantra and will therefore be explained here in a concise form. 


Tuer Causar Continuum [1"] 


The causal continuum denotes the natural condition of mind from the 
level of a sentient being to the state of a buddha, which abides, like the sky, 
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without ever changing. T here are any number of expressions for this, such 
as “nature,” “essence of enlightenment,” and “naturally present affinity,” 
found in the sutras; and “essential principle of oneself,” “awakening mind,” 
and “mind of Ever-Perfect,” found in the lower tantras. In this system of 
highest yoga tantra, however, the causal continuum may be explained in 
conjunction with the meaning of the union of e and vam. 

Thenatural condition of the mind is possessed of three features: remain- 
ing unchanged from the level of a sentient being until the state of a buddha; 
being an inner knowing, whose characteristic nature is one's intrinsic self- 
awareness [i.e, awareness that cognizes its own nature];? and being su- 
preme immutable great bliss. T his natural condition itself, called by various 
names such as “reality as it is,” "causal Vajradhara,” “original buddha,” and 
so forth, is represented by the syllable vam. 

T hat reality, owing to the crucial fact of being the mind which is the very 
nature of things, presents itself with form or appearance" In the impure 
state, its appearance manifests as the aggregates and other constituents of 
an ordinary being in cyclic existence. In the both-pure-and-impure state, it 
arises as the infinite visions of the contemplation of a yogin. In the utterly 
pure state,? it appears in the form of a wheel of inexhaustible ornaments of 
the body, speech, and mind of a buddha. T hat which has the nature of these 
manifold forms is called “emptiness endowed with the supreme of all as- 
pects,” or “totality of forms,” “totality of faculties,” and so forth, and is 
represented by the syllable e. 

The union of what is represented by e and by vam is referred to as the 
“causal continuum," "cause" in terms of being the fundamental stuff of 
awakening and “continuum,” because it exists from time without begin- 
ning as the nature of the mind and continues from the level of a sentient 
being until the state of a buddha. [M aitreyds] Jewel Affinity states? 


From beginningless time, unfettered 
By the shell of beings emotions, 

T he nature of mind is stainless 

And is said to have no beginning. 


Another reference to "nature" is found in [N agarjunas] Fundamental 
Verses Called Wisdom: 


The nature is pure and unmodified 
And does not depend on anything else. 
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As stated here, the nature is not something created anew by causes and condi- 
tionsor some reification but isthe authentic condition of mind's very essence. 


THE CONTINUUM OF THE GROUND OR METHOD [2"] 


In abroad sense, theterm “ground” refers to all possible aspects of the path 
which allow one to progress from [first] awakening ones affinity [for the 
universal way]? until realization of the [fully] awakened state; and, in a 
strict sense, to the initiations which ripen one and the path which effects 
liberation, along with all its branches. T hese aspects constitute the "ground" 
because they serve as the support for the attaining of and abiding in the 
result, which is awakening, just as the earth provides the ground for the 
growth of new shoots. 

"Continuum" refers to the connectedness of all aspects of the path. 
T hetwo powers (provisional and ultimate) are connected to thetwo phases 
of the path [generation and completion]; the two phases, connected to the 
pledges and vows as their support; and the pledges and vows, connected to 
initiations, which provide the entrance [to the highest yoga tantra]. 

Theterm “method” is used because the path itself serves as the contribu- 
tory condition in the actualization of the result of awakening. M ethod in- 
cludes both the disant method and the close T he distant method comprises 
all aspects of the path, from the three ways of the perfections [i.e., the ways 
of the proclaimers, solitary sages, and bodhisattvas] up to and including 
yoga tantra; and the close method, the two phases of the path of the great 
yoga tantra, as well as the branches, which are practiced after having re 
ceived the initiation. 


THE RESULTANT CoNrINUUM [3"] 


The “resultant continuum” denotes becoming the foundation for others 
welfare when thefundamental cause, freed from all adventitious stains, trans- 
forms into the state of full awakening as the dimension endowed with the 
two purities.’ 

Such a foundation would deteriorate or be lost if the result [of awaken- 
ing] meant a state of temporary reversal of the obstacles caused by 
obscurations, or the perfect peace [that is the goal] of inferior [spiritual 
pursuits,] characterized as the cessation of the stream of consciousness." 
Thisis not the case here, where the result means a permanent and continu- 
ous state, and is therefore referred to as “inalienableness.” 
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As long as space exists, there will be sentient beings, and as long as sen- 
tient beings exist, the awakened state continues without interruption. T he 
result is therefore called “continuum” owing to its permanent character. It is 
called “result” since it is the final main goal yearned for by all bodhisattvas 
who practice according to the method of mantra. 

T he above discussion of the three continuums is based on [Abhayakard’s] 
elucidation in Awn of Esoteric Instructions. 


W hat follows now isan explanation of this subject that is very easily under- 
stood: All of the distinct appearances (such as environments, bodies, re 
sources, [notions of] time, perceptions, mentations, and conceptual 
constructs) that are experienced by these [beings] widely known as “sen- 
tient beings of five classes"? are produced by the inconceivable force of 
actions perpetrated by each one of them. Like falling hairs seen by someone 
with a cataract, these appearances are merely deceptive visions, which seem 
to be separate from oneself but in fact are not, arising due to the habitual 
tendencies of beginningless ignorance. 

Even at thevery moment of the exuberance of these appearances, the ground 
of their manifestation, the mind which isby natureluminous clarity, is present 
without the tarnish of the habitual tendencies [that create] deceptive vi- 
sions: This mind of luminous clarity is called the causal continuum. 

By means of the esoteric instructions of an authentic master, one devd- 
ops familiarity with [the understanding that] whatever appears is the very 
essence of luminous clarity, with nothing to be eliminated or added. Alter- 
natively, persons incapable of that practice would cultivate the method 
whereby all appearances are freely enjoyed as the various displays of gods 
and goddesses within the limitlessly ornamented palace of the transcendent 
ones. H aving approached the pristine awareness of luminous clarity in el- 
ther of those ways, one stabilizes the practice of familiarization with this 
pristine awareness [so that it is] continuous like the current of a river. T his 
is called the continuum of the path. 

O ne develops continuous familiarization in that way, and at some point, 
although ones mind manifests freely in the form of the entire range of the 
knowable, since the stains of deception have then been totally exhausted, 
dualistic impressions are absent, and the mind [is realized] as great pristine 
awareness of self-awareness [i.e., awareness that cognizes its own nature], 
the very essence of the state of union’? free from all obscurations. 

As this state is undefiled by even the slightest concept, construct, or 
subject and object duality, there manifests spontaneously the awakened ac- 
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tivity that completely and fortuitously fulfills all aspirations of sentient be 
ings throughout the infinity of space, without partiality and in accordance 
with their interests, intentions, and faculties. T his awakened activity is called 
the resultant continuum. 


Tue MEANS OF REALIZING THE THREE ConTINUUMs [bb'!] 


The causal continuum is to be understood by eliminating 
misconceptions through study and reflection. 

The continuum of method is to be relied upon through 
experience in meditation. 

The resultant continuum is to be realized through three 
accumulations. 


The causal continuum is to be understood, just as it is, once misconcep- 
tions [concerning reality] have been eliminated by means of the wisdom 
that arises from broad and impartial study and undistorted reflection [on 
the teachings]. 

The continuum of method is to be relied upon in such a way that the 
significance of one's study and reflection does not remain as mere intellec- 
tual understanding, but becomes a personal experience based on medita- 
tion attended by intense faith and effort. 

T he resultant continuum is to be realized through having brought to 
perfection the three accumulations of merit, pristine awareness, and ethics. 


7.THE CAUSAL CONTINUUM 


cc A Detailed Presentation of the Three Continuums in Highest Yoga 
Tantra [1.B.2.aiii.dd.1'.d'ii'.cc'] 
1" The Causal Continuum 
a" Shantiguptas Elucidation of the C ausal Continuum 

i" Essence 
ii" Principal Nature 
iii^ Characteristics 
iv" Synonyms 
v" Attributes 
vi" Temporal States 
vii" Immutability 


[T hischapter begins] the very detailed presentation of thethree continuums 
in highest yoga tantra, for which there are three parts: one, the basis of 
purification, the causal continuum, which is the nature of the ground-of- 
all; two, the purificatory means, the method continuum, the foundation 
for the stages of the path; and three, the actualized purified state, the result- 
ant continuum of inalienableness. Part one, the causal continuum, is pre- 
sented first from the perspective of the great adept Shantigupta and his 
lineage. 


SHANTIGUPTA’S ELUCIDATION OF THE CAUSAL CONTINUUM [a"] 


The causal continuum is to be understood by its essence; 
Principal nature of luminous clarity; four characteristics; 
Synonyms (continuum, ground, ground-of-all, and original 


buddha); 
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Attributes of interrelated flaws and qualities, or causes and results; 
Five temporal states; and immutability. ... 


The causal continuum has been described by Tibetan philosophers in a 
number of contradictory ways. H owever, the prevalent view on this subject 
has been mentioned above H ere, the causal continuum will be discussed 
according to the elucidation of Shantigupta, a erwka in this age of conflict, 
and his lineage: 


Essence, principal nature, characteristics, 
Synonyms, attributes, temporal states, and immutability: 
These epitomize the causal continuum. 


Accordingly, the causal continuum is explained in seven points, the first of 
which is its essence: 


Essence [i"] 


T he essence of the causal continuum refers to its aspects that ceaselessly 
occur from time without beginning, namely, that which is the luminous 
darity nature of the mind; mind and mental events; the nature of the envi- 
ronment and inhabitants; the channels, winds, vital constituents, and the 
ultimate dimension of phenomena. 


Principat NATURE [ii"] 

The luminous clarity nature of the mind is the principal of the above aspects. 
Thus it isconsidered here as a separate point with this name [principal nature]. 
CHARACTERISTICS [iii"] 


Four distinctive features characterize the causal continuum: its close confor- 
mity to the attributes of the result [of buddhahood], such as buddha realms, 
the dimensions of awakening, and pristine awareness; its nature as great bliss; 
its uninterrupted flow; and its presence due to the very nature of reality. 


SYNONYMS [iv"] 


Its synonyms include terms such as continuum of cause, ground of purifica- 
tion, ground-of-all, and original buddha. Each of these has several distinctions. 
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"Cause" [in "continuum of cause"] comprises the following fourteen 
causes: the cause of emotional afflictions; the cause of karma; the cause of 
thorough affliction (suffering), the environment, and the inhabitants; the 
cause of the path; the cause of emptiness, bliss, and their union; the cause of 
the coarse the subtle, and the very subtle; the cause of thetwo form dimen- 
sions, and the cause of the reality dimension of awakening. 

"Ground" [in "ground of purification"] comprises the following fifteen 
grounds: the ground of the purity of the environment, the ground of the 
purity of the inhabitants, the ground of the purity of offerings, the ground 
of the purity of thetransformations, and the ground of the purity of their 
natures; the ground of cydic existence, the ground of perfect peace, and 
the ground of their natures; the ground of the partial, and the ground of 
the final; the ground of the relative, and the ground of the ultimate; the 
ground of the coarse, the ground of the subtle, and the ground of the very 
subtle. 

T hefirst five beginning with the purity of the environment, are distinc- 
tions in the basis of purification in terms of karmic actions and activities. 
The next three, beginning with the ground of cyclic existence, are distinc- 
tions in terms of liberation and bondage. T he next two, the grounds of the 
partial and the final, are distinctions in terms of what is nominal and what 
is real. T he next two, the grounds of the relative and the ultimate, are dis- 
tinctionsin terms of substantial and designative existence. T helast three are 
distinctions in terms of the manner of realization. 

M oreover, theground of the coarse comprisesnine [aspects], distinguished 
according to characteristics and types of persons. Sandalwood, utpala flower, 
lotus, red lotus, and jewe-like persons represent five distinctions based on 
characteristics.? D ifferentiations in emotional afflictions, karma, physical 
traits, and family represent four distinctions based on types. T hese [last 
four] are conceptual designations applied to persons. 

The “ground-of-all”? corresponds to the way it is explained in the con- 
text of the way of characteristics. The "original buddha" is twofold: the 
intrinsic original buddha and the sudden original buddha.’ 


ATTRIBUTES [v"] 


The causal continuum is possessed of interrelated flaws and qualities, or 
causes and results, [explained as follows]: 

In the causal continuum are obscurations of the four states (waking, 
dream, deep sleep, and sexual union) present as flaws or causes, together 
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with qualities or results, which are the four joys and the four [stages of 
experience of ] light. 

Similarly, that which has the meaning of evam maya,’ the four channd- 
wheels, as well as the four winds and four vital essences,’ are accompanied 
by stains and dispersion,® owing to which these are reified as the “four fami- 
lies,” “four tantras,” “four beings,” “four qualities,” “four periods,” and so 
on,? and are present as flaws or causes. At the same time, four habitual 
tendencies generate four notions: the notion that everything truly exists, 
the notion that everything is subtle particles, the notion that everything is 
mind only, and the notion that not even the mind has true existence From 
these notions originate the views associated with the four [Buddhist] phi- 
losophies, the four [original Buddhist] schools, the four moments [of an 
act], the four joys, the four truths, and so on.? 

These views, along with the four seals,!" serve to purify stains. W hen a cer- 
tain degree of freedom from stains and absence of dispersion is achieved, both 
flaws and qualities, or causes and results, come to be present mutually related. 

[As the very nature of the causal continuum is] perfectly realized just as 
it is, a total freedom from stains and absence of dispersion is achieved. 
Consequently, the causal continuum manifests solely as qualities and results, 
such as the four dimensions of awakening or the four indestructible states. 1? 


TEMPORAL STATES [vi"] 


T here are five temporal states of the causal continuum: the state at which 
the [path] concordant with [the result of] liberation has not yet been en- 
tered; that state at which it has been entered; the state on the path of an 
ordinary person; the state on the path of training; and that on the path of 
no moretraining. T hesefive are called, respectively, original buddha, causal 
continuum, path-entered, exalted, and resultant Vajradhara. 


IMMurABILITY [vii"] 


Theimmutability of the causal continuum refers to its essence, which re- 
mains unaffected when passing from a former to a later state. Thus, the 
causal continuum is neither destroyed nor modified by birth, old age, sick- 
ness, death, migration, [twelve] links of dependent origination, logical in- 
vestigation, truths, absorption in the nonconceptual state, or the resultant 
indestructible contemplation. 


T hecausal continuum should beunderstood by means of these seven points. 


8. THE NATURE OF MIND 


b" Naropas Exceptional Exposition on the Causal Continuum 
[I.B.2.a.iii.dd.1'.d'.ii'.cc'. 1" .b"] 
i" Overview 
ii" Detailed Presentation 
aa" TheM ain Topic: T he Authentic Condition of M ind 
(1) T he Pure State: T he Essence of the Authentic Condition 
(a) The Common Explanation in Accordance with the Way 
of the Perfections 
(b) The Uncommon Explanation: T he Special Feature in 
Highest Yoga Tantra 
(2) The Impure State: T he M anifestation of Appearances 
Based on the Condition of D eception 


[T his chapter, a continuation of the discussion on the causal continuum as 
the basis of purification and nature of the ground-of-all, presents] part two, 
the exceptional exposition on this subject by the learned and accomplished 
Naropa and his lineage. 


Naropa’s EXCEPTIONAL EXPOSITION ON THE CausaL Continuum [b"] 


This has two parts: an overview; and a detailed presentation. 


Overview [i"] 


... The exceptional system 
Speaks of two authentic conditions, that of body and that of 
mind. 
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This exceptional system of exposition [originates with] the lord of attain- 
ment, Tilopa, who directly received from a pristine awareness sky-farer the 
esoteric instructions [contained in] thetantra Perfect Words. T he tantra states: 


T he [three] stages: the authentic condition of things, 
The path, and the arising of the result. 


Accordingly, all of the content of the path of highest yoga tantra is included 
in three stages: the ground or authentic condition of things; the path; and 
the arising of the result [of awakening]. On the first, [Tilopa] states? 


The authentic condition of phenomena is twofold: 
That of the body and that of the mind. 


To explain, “authentic condition” denotes the nature, or way of being, of all 
phenomena, inclusive of everything from form to omniscience The au- 
thentic condition is also called the “total seal at the ground stage,” “primor- 
dial reality,” “original lord,” “affinity for enlightenment,” and “essence of 
enlightenment.” On that basis of division, there are two authentic condi- 
tions of things, that of the body and that of the mind, when distinguished 
in terms of the way the authentic condition manifests.’ 


DETAILED PRESENTATION [ii"] 


This section has three parts: the main topic, the authentic condition of 
mind; the branch topic, the authentic condition of the body; and represen- 
tation [of the causal continuum] in evam and other symbols. 


THE Main Toric: THE AUTHENTIC CONDITION OF MIND [aa"] 


This is presented in two parts: the pure state, the essence of the authentic 
condition; and the impure state, the manifestation of appearances based on 
the condition of deception. 


THE Pure STATE: THE ESSENCE OF THE AUTHENTIC CONDITION 


[Q)] 


T he causal continuum, the essence of enlightenment, is commonly known 
as an "affinity." T his affinity seems to be described in a number of different 
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ways by philosophers. Therefore, it is important to have at least a partial 
understanding of their views. 

Analysts maintain that the mental factor of detachment with regard to 
worldly life and worldly possessions, with few desires and an attitude of 
contentment, is the affinity of an exalted person. 

Traditionists consider affinity to be a mental seed, the potency that can 
give rise to immaculate pristine awareness. 

Idealists or experientialists consider affinity to be the potency that gener- 
ates immaculate qualities, which has always been present in mind's con- 
tinuum from time without beginning. T his potency is asserted to exist due 
to the very nature of reality. 

In the centrist tradition, there is agreement, for the most part, in assert- 
ing that the affinity is the true nature [of mind], just as it is, attended by 
stains. H owever, the different ways of identifying that true nature are ex- 
trenely numerous. T his has given rise, herein Tibet, to arguments over the 
various distinct views [on the affinity], with a countless number of persons 
speaking only nonsense. 

In the context of the indestructible way, the essence of enlightenment is 
defined in different ways. The patriarchs of the magnificent Sakya [tradi- 
tion] explain that [the essence of enlightenment] is mind’s nature, which 
is intrinsically pure. T hey state that although the qualities [of enlighten- 
ment] are not actually manifest in that essence, they are nevertheless in- 
herently present as seeds. W hen the result [of enlightenment] is actualized 
by means of the contributory factors of the two accumulations[merit and 
wisdom] or practice of the two phases [generation and completion], the 
qualities of enlightenment are attained through a transformation of those 
seeds. 

The great omniscient one of Jomonang* [distinguishes two types of af- 
finity], the naturally present and the evolving. H e maintains that the natu- 
rally present affinity endowed with the thirty-two qualities of the reality 
dimension of awakening? is present in all sentient beings as a natural 
attribute and has always been since the beginning of time. T his affinity is 
areal buddha that is concealed in adventitious stains. T he evolving affin- 
ity, on the other hand, is acquired anew, generated through the contribu- 
tory factors of propensities developed in hearing the teachings, and so 
forth. 

The outstanding Tibetan master Sangwé]in [Bodong C hokléN amgyal]® 
describes affinity as the most refined essence of body, speech, and mind, 
known as “the indestructible refined essence possessed of three features.” 
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Lord Tsongkapa and his followers explain affinity in terms of negation 
only, as the “emptiness of mind being devoid of true existence.” 

The magnificent [Third Karmapa] Rangjung D orjé maintains that the 
essence of enlightenment is ordinary awareness itself,’ which transcends 
definition and conceptual characteristics. It is, in nature, the indivisibility 
of pristine awareness and the ultimate dimension of phenomena; like the 
moon's reflection on water, it is neither true nor false® 

The omniscient Longchenpa makes the following statement in his Com- 
mentary on the Wish-Fulfilling Treasury: 


That which is primordially uncompounded, the pristine aware- 
ness that is ones intrinsic self-awareness[i.e., awareness that cognizes 
its own nature], ineffable emptiness and clarity: this is the essence 
of enlightenment. T he Jewel Affinity says? 


Asit was, so it shall be: 
It is the unchanging nature of reality. 


Explanations on the part of followers of these masters are given solely in 
accordance with the above traditions, apart from minor degrees of refine 
ment in their presentations. 


This concludes an overview of the ways of defining the causal continuum. 
W hat follows now is the main discussion, which has two parts: the com- 
mon explanation in accordance with the way of the perfections; and an 
uncommon one enhanced by a special feature in the system of highest yoga 
tantra. 


THE COMMON EXPLANATION IN ACCORDANCE WITH THE WAY OF THE 
PERFECTIONS [(a)] 


The luminous clarity nature of mind is the naturally present 
affinity 

With three features. The evolving affinity is perfectly acquired. 

As illustrated by nine examples, the essence is concealed by 
adventitious stains. 


M ind's nature, which is undifferentiable from the sixty-four qualities of 
enlightenment,?? is intrinsically pure, in itself luminous clarity, the empti- 
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ness of the ultimate dimension of phenomena. This nature of mind, re 
ferred to as the “naturally present affinity,” is the ground of everything in 
both cyclic life and perfect peace. It is described as having three distinguish- 
ing features: its arisal in a continuous stream from time without beginning; 
its presence due to the very nature of reality; and its resemblance to the six 
superior sense fields. 

The first feature indicates that since this affinity has arisen continuously 
since beginningless time, it is not one that is acquired anew. 

T he second feature indicates that the affinity is present, with no distinc- 
tions, in every sentient being, as the very nature of reality. 

The third feature indicates that the affinity bears seeds that are virtually 
identical, and equal in fortune, to the six immaculate sense fields [of a 
buddha] inherent in the six sense fields of a sentient being. 

The perfectly acquired evolving affinity, according to the omniscient 
one of Jonang, is one that has not existed previously, but arises anew. 
Rangjung D orjé describes this affinity as the mind's nature, which is intrin- 
sically pure, undifferentiable from the emptiness of the ultimate dimension 
of phenomena. Being the stainless essence of the eightfold group of 
consciousnesses,"? it exists as the nature of the four pristine awarenesses. 
[T he evolving affinity is so called] because it is an affinity that serves as the 
base from which evolve the two form dimensions of awakening. 

W hat this means isthat as a result of having perfectly developed whole- 
some qualities, the stain of not recognizing the very essence of the eightfold 
group of consciousnessesis overcome T heeightfold group of consciousnesses 
are thereby liberated as self-awareness [i.e., awareness that cognizes its own 
nature]. W hen this occurs— [a process] called "transformation of the eight- 
fold group of consciousnesses into the four pristine awarenesses’— the pris- 
tine awarenesses appear to others perception as the form dimensions of 
awakening. 

Expressed concisely, the victorious Rangjung D orjé and others [define] 
the nature of mind attended by stains [in this way]: Its unborn essence is 
the naturally present affinity, and its unimpeded nature, the evolving affin- 
ity. H ence, mind's nature attended by stains is called the "union of the two 
dimensions of awakening [formless and form] attended by stains." As for 
the nature of mind purified of stains, its unborn essence is the reality di- 
mension of awakening, which serves one's own welfare, and its unimpeded 
nature manifests astheform dimension, which serves others welfare. H ence, 
the nature of mind cleansed of stainsis called the "union of thetwo dimen- 
sions of awakening devoid of stains." 
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The continuum of the ground, or essence of enlightenment, as has just 
been described, pervades the minds of all enbodied beings. It is, however, 
concealed by adventitious stains (as elucidated in the Jewel Affinity using 
nine metaphors). As is said: 


N ot seeing what is; seeing what is not. 


Thus, there [arises] deception which misapprehends the essence. [W hat 
follows now is an explanation of] the stains that conceal the essence of 
enlightenment, illustrated by nine metaphors. 

The stains present in the mind of a mere sentient being who has not yet 
entered the path are the [karmic traces of] wholesome and unwholesome 
actions which serve solely asthe cause of cyclic existence. T hese stains, char- 
acterized by strong or rough mental states, are of four types— attachment, 
aversion, delusion, and the three mixed in equal proportions— and are il- 
lustrated by four metaphors, that of a lotus, [a swarm of] honeybees, a 
husk, and a swamp. 

The habitual tendencies of ignorance present in the mind of an arhat, 
either a proclaimer or solitary sage, are the obscurations that conceal the 
essence of enlightenment. T he nature [of these stains] is illustrated by the 
metaphor of the earth covering a treasure buried below [the dwelling of] a 
pauper. 

The stains to be forsaken on the path of seeing in the universal way 
which are present in the mind of an ordinary person? who istraining [on 
the path] are illustrated by the metaphor of [a shoot's] skins. 

The stains to be forsaken on the [universal way's] path of meditation 
which are [still] present in the mind of an exalted being [who has attained 
the path of seeing] are illustrated by the metaphor of an old rag. 

Of the sains [to be forsaken] on the ten stages of awakening which are 
present in beings who dwell on those stages, stains that apply to the first 
Seven impure stages are illustrated by the metaphor of a womb, and those 
that apply to the three pure stages, by the metaphor of a clay mold holding 
a golden image. 

T he essence [of enlightenment] in each of the above cases is illustrated 
by the metaphors, respectively, of a buddha concealed in the hollow of a 
lotus; honey [guarded] by honeybees; a kernel within its husk; gold in a 
swamp; treasure buried in the earth; a shoot in its skins; a buddha statue 
wrapped in an old rag; a [future] ruler [still] in the womb; and a golden 
image [still] in its clay mold. 
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Its essence is unchanged throughout the three states 
Of the impure, both pure and impure, and utterly pure. 


W hen the essence of enlightenment is thoroughly impure due to adventi- 
tious stains, it is designated “sentient being.” When it is possessed of both 
the pure and the impure, it is called “bodhisattva dwelling on the path.” 
When it is utterly pure, it is called “transcendent one.” 

To explain, the impure state denotes that state of being subject to cyclic 
existence created by karmic actionsand emotional afflictions. T he bodhisattva 
state denotes the state at which there is freedom from karma and emotional 
afflictions but not yet freedom from the level of the habitual tendencies of 
ignorance. T he state of a transcendent one denotes the state at which there 
is freedom from karma and emotional afflictions as well as freedom from 
the habitual tendencies of ignorance. 

T hese three temporal states [of the essence of enlightenment] are as- 
serted from the perspective of relative deception, while the essence of en- 
lightenment itself, in being the nature of the ultimate dimension of reality, 
never changes. 


It exists from time without beginning as the source of all 
phenomena, 
But is difficult to fathom, entwined by four paradoxes. 


The [Mahayana] Phenomenology Scripture States: 


The dimension with no beginning in time 
Isthe abode of all phenomena. 

Owing to its being, cyclic life 

And perfect peace are experienced. 


Accordingly, that known asthe "essence of enlightenment" has been present 
sincetime without beginning and serves as the basis upon which phenom- 
ena of cydic life and perfect peace are conceived as deception or liberation. 
T hisessenceis extremely difficult to fathom by anyoneother than abuddha. 
Becauseit isentwined by four paradoxes, it is said to be taught to bodhisattvas 
of exceptionally sharp faculties. T he Jewel Affinity states the four paradoxes 
in the following way:* 


Because it is pure, yet possessed of emotional afflictions, 
Because it is without thorough affliction, yet [regains] purity, 
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Because it has no disparity, yet [attains] qualities, 
Because it is spontaneous, yet without concepts... 


To expand, the true nature [of the essence of enlightenment] attended by 
stains is, at exactly the same time, utterly pure, and yet attended by the 
stains of thorough affliction. T his paradox signifies its nature. 

T he true nature [of the essence of enlightenment] free from stains has 
never in the past been sullied by the stains that produce thorough affliction, 
and yet through the subsequent cultivation of the path, it regains its purity. 
T his paradox signifies its awakening. 

T he essence of enlightenment is possessed of the stainless qualities of a 
buddha, such as the ten powers, as its very nature for which there is no 
disparity [even] in the state of an ordinary being; hence, it does not differ in 
this respect from a previous phase to a later one. N onetheless, through the 
subsequent clearing away of stains, it attains these qualities anew. T his para- 
dox signifies its qualities. 

T heessence of enlightenment is the activity of a buddha, effortlessly and 
spontaneously fulfilling the hopes and objectives of those to be guided, in 
accordance with their individual good fortunes. N onetheless, it is not sub- 
ject to conceptuality such as resolving to do one thing or another. T his 
paradox signifies its activity. 

T heintrinsically purenature of the essence of enlightenment isthe source 
to be realized and the base to be purified. Awakening is the very essence of 
the realization of one's intrinsically pure nature and the qualities that are 
the result arising from that realization. Awakened activity in various forms 
is the means through which this nature comes to be realized by others. 
T heselast three— realization, qualities, and activity— function as purificatory 
factors. From the base and those [three] factors arises the result, the T hree 
Jewels. Thus, [the Jewel Affinity] says: 


This affinity for the T hree Jewels 
Is the domain of the omniscient ones. 


Only a buddha fully comprehends the unobscured authentic condition of 
the affinity; others do not. Accordingly, [the Jewel Affinity] states:!* 


The inconceivable [essence] that is realized 
By those enbodying pristine awareness, 
Being subtle, is not an object of study; 
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Being ultimate, is not an object of reflection; 
Being of a profound nature, is not an object 
Of meditation such as the mundane kind. 

Like form to the congenitally blind, 

It has never been seen by the childish. 

Like the sun to anewborn still inside his home, 
It is seen not even by the exalted ones. 


Next is the uncommon explanation of the essence of enlightenment en- 
hanced by a special feature [found] in the system of highest yoga tantra. 


THE UNCOMMON EXPLANATION: THE SPECIAL FEATURE IN HIGHEST 
Yoca Tantra [(b)] 


It is the ultimate dimension of phenomena, indivisible 
profundity and clarity, 

Abiding in the body as the pristine awareness dimension of the 
nature of great bliss. 


The common perspective on the authentic condition of mind [as dis- 
cussed above] is enhanced in the highest system of mantra by an addi- 
tional special feature. T here are several ways in which this explanation is 
given. H owever, the essence of enlightenment as spoken of in the way of 
the perfections can be considered to be the causal continuum in the sys- 
tem of the great yoga tantra, in which case the uncommon and special 
feature is what is known as self-awareness [i.e., awareness that cognizes its 
own nature], the nature of great bliss. An extensive discussion of this now 
follows. 
[Tilopas] Perfect Words states.’ 


Evam, the nature of method and wisdom, 
Abides in the center of the body 
As total pristine awareness present in the body. 


The method [aspect] referred to in this verse is emphasized in the father 
tantra, while the wisdom [aspect] is enphasized in the mother tantra. Each 
has its own way of elucidating the union [of method and wisdom], the 
nature of evam. Simply put, the father tantra speaks of the “ultimate di- 
mension of phenomena,” which is indivisible profundity [emptiness] and 
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clarity [pristine awareness]. Asto the way it is described, [Buddhashrijnanas] 
Liberative Essence States; 


Totally free from any kind of concept, 
Utterly inconceivable and inexpressible, 

Like space, the stainless source of everything: 
It is known as profundity beyond scrutiny. 


Bearing the form of the total seal, 

It is like a magical illusion or a rainbow, 
Purifying ones own and others minds: 
It is known as sublime clarity. 


The supreme nature of their indivisibility 

Is the essence that pervades all things, 

Utterly untouched by cyclic existence: 

It is known as the ultimate dimension of phenomena.” 


According to the mother tantra, the natural glow of primordially pure 
pristine awareness is present as “semen” [white vital essence] and “ovum” 
[red vital essence]. The element of “semen” generates the body, while the 
element of “ovum” generates speech, which is of the nature of wind. [Body 
and speech] are each referred to as a “body.” That which depends on, or 
abides in, these two bodies is known as the “pristine awareness dimension 
of great bliss nature.” In this system, this represents the essence of enlight- 
enment. The Hevajra Tantra States? 


Great pristine awareness is present in the body. 

Totally devoid of all conceptuality, 

It is that which pervades all things. 

Although abiding in the body, it did not arise from it.? 


The Kalachakra [Condensed] Tantra says: 
T hat being the case, the Foremost O ne [K alachakra] explained 
the body's innate bliss of non-emission in the way of [secret] 


mantra. 


The mind in its aspect of not recognizing the very essence of such bliss is 
termed “darkness.” Accordingly, “buoyancy” [white vital essence], "motil- 
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ity” [red vital essence], and “darkness” [ignorance] denote body, speech, 
and mind?* in theimpure phase, and the three indestructible states of awak- 
ened body, speech, and mind in the pure phase. Asis said in the Kalachakra 
[Root Tantra]:?! 


[ Vam] is declared to be a sphere, moon, "semen," and awakened 
body; 

LE is] the aspiration sign, “ovum,” sun, and awakened speech; 

The syllable zis Rahu, awakened mind. 

The element of space exists as e. 


The effect of not realizing that great bliss isthe unfolding of cyclic exist- 
ence. T he effect of realization of great bliss is becoming a buddha. T hus, 
bliss is also called the natural condition of, nature of, or affinity for, both 
cyclic existence and perfect peace. 

When bliss has not been realized, all phenomena of the state of cyclic 
existence— the outer environment, the bodies, voices, and minds of the 
inhabitants [sentient beings], and so on— arise from the qualities of “motil- 
ity,” “darkness,” and “buoyancy.” When bliss has been realized, all the di- 
mensions of buddhas and their realms manifest from the nature of that 
great bliss. 

The darkness aspect of bliss is designated as the “luminous clarity of the 
total enpty” and the “indestructible vital essence which is the root of cyclic 
existence.” T his constitutes the final [impediment] to be overcome by in- 
nate pristine awareness. [Aryadevds] /Lamp] Summary of Tantric Practices 
states:8 


All beings are without freedom 

As they are not born out of free will. 

The cause of their condition is luminous clarity: 
The luminous clarity of the total empty. 


The luminous clarity referred to in this verse exists within the same collec- 
tion as “semen” [white vital essence], “ovum” [red vital essence], and wind; 
this collection is also present in the formless realm comprising very subtle 
elements.? |t encompasses all the states of mind within cyclic existence. 
Therefore, in Kalachakra, such a collection is taught using expressions such 
asthe “ground-of-all consciousness,” "habitual tendency for emission,” "mind 
of the fourth state" and “obscuration of dispersion.”° 
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[N ext is] a supplementary presentation of the various synonyms for the 
ground continuum: 


Sutras and tantras expound the ground continuum using many 
synonyms: 

Essence of enlightenment, transcendent wisdom, 
emptiness, 

Original lord, innate pristine awareness, and other terms. 


In the causal way, such terms as “essence of enlightenment,” “transcendent 
wisdom,” and “emptiness,” plus the other hundred names for transcendent 
wisdom, are used to teach this ground continuum. A very extensive range 
of terms is found in the mantra system, including “original lord” and “in- 
nate pristine awareness’ as well as the many synonyms for ultimate truth in 
[Aryadevds] [Lamp] Summary of Tantric Practice?" “\uminous clarity,” “in- 
destructible pristine awareness,” and so on. Many expressions such as 
"suchness" and "perfect end” are found in [Buddhashrijnanas] Oral Teach- 
ings of Manjushri.? |n other sources, the ground continuum is taught using 
many synonyms such as evam, aham, and nada. 


THE IMPURE STATE: THE MANIFESTATION OF APPEARANCES BASED 
ON THE CONDITION OF DECEPTION [(2)] 


Coemergent ignorance creates the deception of the eightfold 
group, from which arises 

The dualism of apprehended and apprehender and the various 
manifestations of cyclic existence and perfect peace. 


T he essence of enlightenment, or ground-of-all,34 does not fall to the side of 
either cyclic existence or perfect peace, nor can it be partitioned. N onethe- 
less, it serves as the ground for the unimpeded manifestation of all appear- 
ances of cyclic existence and perfect peace; hence, it is a support. Supported 
by it are the ground-of-all consciousness (which is simply [a collection of] 
habitual tendencies), the instigative [subjective] mind, the sixth or mental 
consciousness, and the five sense consciousnesses.?? T his eightfold group 
[of consciousnesses] and attendant mental factors are adventitious stains 
that can be shed. T herefore, it is this latter appropriating consciousness, *© 
or ground-of-all at the level of the habitual tendencies based on ignorance, 
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which was declared [by the Buddha] to be the root of cyclic existence. Ref- 
erence to this is found in discourses and commentaries that pertain to the 
last cycle of [Buddha's] teachings. 

That being the case, coemergent with [mind's] true nature, just as it is— 
the primordial, or root, indestructible great vital essence?®— is ignorance of 
it. O wing to this ignorance, wind that is as though mixed with that very 
[vital essence] activates the subjective mind. W hen this movement is not 
recognized for what it is, due to the influence of the red aspect [vital es- 
sence] of manifestation, there arise the appearances of cyclic existence and 
perfect peace: this is the conception of other. D ue to the influence of the 
white aspect [vital essence], there arises the sense of self, and thus the 
eightfold group of consciousnesses unfolds.^" 

In brief, stirred by the movement of wind, the red and white [vital es- 
sences] initiate the dualistic split into apprehended and apprehender, or 
appearances and mind, self and other, subject and object, and so on. All 
conceptions of self are the unborn essence that is [mind's] true nature, or 
emptiness aspect; all conceptions of other arise as the unimpeded nature, or 
appearance aspect: T his represents the manifestation of the various decep- 
tive appearances of both cyclic existence and perfect peace. 

In that [process], of what is there ignorance? Of ones true nature, just as 
it is, the intrinsically pure essence. 

Due to what is there ignorance? D ue to the unimpeded creative energy 
through which the essence of that true nature falsely manifests as subject- 
object duality. 

In what way does ignorance unfold? T he cause for ignorance and decep- 
tion regarding immutable great bliss is the habitual tendency for mutable 
[bliss]. From thistendency, the twelve links of dependent origination again 
arise. As stated in Pundarika's Great Commentary on the Kalachakra Tantra, 
cyclic existence arises from habitual tendency; and habitual tendency, from 
cyclic existence, in a circular way. 


The four empties and four elemental properties together form 
the root of cyclic life. 


Still within the uncommon system of mantra, next is explained the manner 
of deception in cyclic existence according to the father tantra system. 

The four empties (the luminous clarity of the total empty, [great enpty, 
very empty, and empty]) give rise to the four elemental properties [wind, 
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fire, water, and earth].^ T he group of these together is considered to be the 
root that determines beings migration [in cyclic existence]. Accordingly, 
Aryadeva [in his Stages of Self-Blessing] states: 


One should understand that the eight constituents— 
The four elements, earth, and so on, 

And, likewise, the four empties- - 

Are the causes of creation and destruction. 


To explain, first, from the luminous clarity ground-of-all [at death], the 
total empty, emerges only the afflicted mind of ignorance, which is the 
great empty, or “full culmination.” From that emerges the variety of mental 
events, the very empty, or "increase of light.” From that arises “light” as [the 
duality of] apprehended and apprehender, manifesting as the six [sense] 
consciousnesses in their coarse aspects; this is the empty.“ From that arise 
the four elements and other constituents. T he way this process occurs is 
described in the Compendium on the [Indestructible] Pristine Awareness 
[Tantra]: ^ 


T heconsciousness that arises from luminous clarity is called mind, 
[afflicted] mind, and [sense] consciousnesses." T hat is the root of 
all phenomena. It is possessed of a nature that is both thoroughly 
afflicted and utterly pure. From that consciousness, two concep- 
tions develop, that of self and that of other. From that conscious- 
ness, wind arises; from wind, fire; from fire, water; and from water, 
earth. From these elements arise the five aggregates, the six sense 
fields, and the five objects, all of which are mixed with conscious 
ness. 


In this way is explained the unfolding of the wheel of cyclic existence as 
consciousness arises from ignorance of luminous clarity, and so on. 


An alternative explanation is that cyclic life arises from 
mundane innate bliss; the indestructible vital essence 
Is the root of the thirty-six psychophysical constituents. 


According to the mother tantra system, cyclic existence arises from mun- 
dane innate bliss." [Pundarikas] Great Commentary [on the Kalachakra 
Tantra] states: 
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T hecreator isthat which possesses the characteristic of the ground- 
of-all consciousness: the relative and mundane innate joy [at] the 
moment of the emission of semen. 


“T hat which possesses the characteristic of the ground-of-all consciousness’ 
serves as the cause of ignorance. When “semen” [white vital essence] and 
“ovum” [red vital essence] meet, the mind experiences bliss. Through this 
experience, the ground-of-all is “blessed” 4° and becomes of one flavor with 
the bliss, as though unconscious. Such bliss is the agent of a being's emer- 
gence into life (conception) and withdrawal from life (death). 

To explain, at death, the white [vital essence], red [vital essence], and 
mind mix at the heart, and at conception they mix in the womb. Since 
nothing but the pristine awareness of a buddha can split [such a union], it 
is called the “indestructible vital essence.” T his is what is referred to as the 
“evam” of the causal continuum, the nature or the root of the thirty-six 
[psychophysical constituents], the aggregates, elements, and so on.” 

H olders of esoteric instructions point out that mental states of the same 
type are also called the ground-of-all, examples being the fourth state and 
the dazed state of mind when one is physically exhausted. 


9. THE NATURE OF THE BODY 


bb" T he Authentic Condition of the Body [I.B.2.a.iii.dd.1'.d'.ii*. cc’. 
1".b" ii".bb"] 
(1) The Body Formed of H abitual Tendencies (T he Supported) 
(a) The Support for Birth 
(b) Channels 
(c) Winds 
(d) Vital Essences 
(e) The Four States 
(2) The Innate Body (T he Support) 


[T his chapter, the continuation of N aropds exceptional exposition on the 
causal continuum, presents] the branch topic, the authentic condition of 
the body, for which there are two parts: that which is supported, the body 
formed of habitual tendencies; and the support, the innate body. 


THE Bopy ForRMED or HABITUAL TENDENCIES 
(THE SupporTED) [(1)] 


This section has five parts: the support for birth [in cyclic existence]; chan- 
nels; winds; vital essences; and the four states. 
THE SUPPORT FOR BirTH [(a)] 


The process of taking of birth in the three realms is gradually 
initiated. Of possible births, 
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The best recipient for mantra is the manifest dimension 
attended by stains, 

In one of the three continents, having a vajra body endowed 
with six elements. 


The highest mantra system teaches that deception arises from the three 
[stages of experience of] light [i.e, the “three lights’— light, increase of 
light, and culmination of light]; or from the white and red [aspects] being 
moved by wind. T he way of the perfections teaches that the ground-of-all 
consciousness is drawn by the afflicted mind and the force of karma created 
by adhering to a self, and takes birth in the three worlds. T hese two views 
are basically identical. 

Within the tantra sets are found several different estimations [of the 
number of elements in the process of deception], such as a threefold mode 
[of enumeration] based on the differentiation of “semen” [white vital es- 
sence] and "ovum" [red vital essence] into apprehended and apprehender, 
plus wind; afourfold mode, when pristine awareness is considered separate 
from ovum; and so on. D espite these distinctions, the crucial point [which 
will now be presented] is the same. 

When the great root indestructible [essence] is not recognized, there is 
movement [of ignorance]. O wing to the influence of the white vital essence 
(the apprehending quality), there arise the three lights which have as their 
root a conception of intrinsic reality. The "doors" of manifestation of the 
three lights arise as follows: 

The definitive quality of wind (whose nature is the unborn essence) 
manifesting as objects gives rise to the appearances of the formless 
realm. 

T he definitive quality of ovum [red vital essence] (whose nature is the 
unimpeded nature) manifesting as objects gives rise to the appearances of 
the form realm. 

T he definitive quality of semen [white vital essence] (whose nature isthe 
manifold expression) manifesting as objects gives rise to the appearances of 
the desire realm. 

By grasping to these appearances as existent in themselves, the [process 
of] taking birth in the three realms is gradually initiated. W hat is experi- 
enced [i.&, which of the three realms] is determined by how subtle or coarse 
isthe dispersion of the elemental properties [of earth, water, fire, wind, and 
space]; and which of the four modes of birth occurs depends on which of 
earth, water, fire or wind is predominant. 
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Among these possibilities, the best [form of life, or] “support,” for being 
a suitable recipient of the indestructible way of secret mantra is birth in 
[one of] the three continents, the eastern, southern, or western. Any of 
those births has all the characteristics of the manifest dimension of awaken- 
ing [although still] attended by stains. Of those, the most exceptional is 
birth here in [the southern continent called] the Land of Jambu, place of 
actions. Such a birth is best because one is thereby endowed with the six 
elements [space, wind, fire, water, earth, and pristine awareness], and re- 
plete with all features of the vajra body which isthe ground where purifica- 
tion [through tantric practice] is effected.? 

Accordingly, the aggregates, elements, and sense fields are all formed 
from the channels, winds, and vital essences; and these three, from mind 
nature, the essence of enlightenment, attended by stains. For this reason, 
birth in the world in itself is taught to be the supreme manifest dimen- 
sion of awakening, attended by stains. Accordingly, the Hevajra Tantra 
States? 


The womb’s wall is ones monastic robe; 

O nes mother, the preceptor; 

Palms together touching the head, an act of homage; 
And lifes activities the observance of ethics. 

The recitation of mantra, a and ham; 

The form of the mandala at the womb, a; 

And the aspect of great bliss, bam; 

With a naked body and hairless head and face, 
Oneisamonk who is born while reciting mantras. 
Owing to these conditions, all sentient beings 

Are buddhas, there is no doubt. 

M oreover, the ten months are the stages of awakening; 
Beings are already lords of the ten stages. 


The meaning of this passage is that of the three dimensions at the ground 
phase when the mind is attended by stains, birth is appearance as the mani- 
fest dimension. T his impure dimension itself is the ground which becomes 
the supreme manifest dimension when stains are purified. 

Of the six elements, [some] beings are possessed of only one element, 
that of space, as in the four [levels of the] formless realm; [others] have up 
to five elements (space, wind, fire, water, and earth), as in the first level of 
meditative absorption [of the form realm].° Beings of the six classes within 
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the desire realm® have not only all five elements but also the element of 
pristine awareness, which istherelease of regenerative fluid," and arethereby 
possessed of six elements. 

Theterm "body" denotes a collection, which in this case comprises the 
following: marrow, bone, and sinew (or hair) produced by semen; and skin, 
flesh, and blood produced by ovum,? together referred to as the "six treasur- 
ies" Thevajra body isthe collection of these six, plusthethirty-six psycho- 
physical constituents. 

The thirty-six psychophysical constituents are the six aggregates (forms, 
feelings, discriminations, compositional factors, consciousnesses, and pris- 
tine awarenesses); the six elements (earth, water, fire, wind, space, and con- 
sciousness); the six sense powers (eye sense power, ear sense power, nose 
sense power, tongue sense power, body sense power, and mental sense power); 
their six objects (visible forms, sounds, odors, tastes, tangible objects, and 
[mental] phenomena); the six action faculties (mouth faculty, arms faculty, 
legs faculty, anus faculty, urinary faculty, and regenerative faculty); and their 
Six activities (speaking, taking, going, discharging faeces, discharging urine, 
and emitting regenerative fluid). 


CHANNELS [(b)] 


There are the three channels, twenty-four major channels, six 
channel-wheels, 

And seventy-two thousand subtle channels, within which 
[winds flow]. 


According to the highest yoga tantras, the arising of pristine awareness in 
the mind depends upon the functioning of the channels of the body? It is 
therefore important to understand their authentic condition. To mention 
only names, the principal of all channels, the central one, is known by sev- 
eral synonyms, such as avadhuti and Brahmas cane its upper end is called 
Rahu, its lower end, conch-shell (shankhini), and so on.” 

T here are a number of assertions about the central channel: that there are 
two [types of] central channd, the abiding one and the one imagined in 
meditation (the assertion of the majority); that the central channd is actu- 
ally the spinal cord; that it is only the thickness of a horse-hair, located in 
the center of the spinal cord; that it does not exist in reality, and so forth. 

The perspective of the magnificent Rangjung Dorjé is as follows: T he 
central channel islocated in the middle part of the body. It isthenonduality 
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of the apprehended and apprehender and thus the indivisibility of method 
and wisdom. T he root of all pristine awarenesses is the ground-of-all pris- 
tine awareness, the root of all consciousnesses, the ground-of-all conscious- 
ness. H ence, the inseparability of these two, ordinary awareness, is referred 
to as the "essence of enlightenment" from the perspective of its serving as 
the basis of enlightenment. Similarly, the root of all pristine awareness chan- 
nels is the central channel; the root of all cyclic existence channels, the life 
channel. H ence, the inseparability of those two, the channel of Rahu, is 
referred to as the "life channel” from the perpective of its being the support 
for life. 

Concisely stated, the "central channel of the ground" denotes the central 
channel of the body in the impure state pervaded by the dimension, or 
affinity, of the central channel in the pure state at the time of the result. 

Through the meditations of withdrawal and the other branches [of the 
sixfold yoga], wind and mind enter the central channel of the body to some 
degree, the result of which is the manifestation externally of an empty im- 
age in the form of a black line. T his is referred to as the "central channel of 
the path.” 

The “central channel of the result” abides in the supreme vajra body, 
which is the alternative [purified] dimension [the mandala]. It is of a nature 
freefrom obscurations. T his [threefold] differentiation is made by the Eighth 
Karmapa [M ikyó D orjé]. 

O wing to [theduality of ] apprehended and apprehender, the rasana [right 
channel] and the /z/ana [left channel] branch off from the central channel. 
Above the navel, the three channels [right, left, and central] serve, respec- 
tively, as pathways for the threefold life [wind], the solar, lunar, and Rahu, 
and below the navel, as pathways for the movement of the threefold down- 
ward voiding of feces, urine, and regenerative fluids.? 

T here are twenty-four major channels which branch off from those three 
[principal] channels. Within the body, the twenty-four are the channels 
themselves; in the outer world, [these correspond to] the twenty-four [power] 
places; and in the alternative dimension of the mandala, these are the na 
tures of the twenty-four yoginis of awakened mind, speech, and body." 

Adding to those twenty-four the five channels of the heart, which are 
supports for the [five] branch winds,’ plus the three principal channels, 
yields thirty-two channels. [Thirty] are explained as being the fifteen god- 
desses of Nairatmya [in the mandala of H evajra], the utter purity of the 
fifteen parts of the waxing moon and fifteen parts of the waning moon.!é 
The [remaining two] are the conch-shell channel, which serves as the sup- 
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port for the sixteen white parts, and the free-from-demons channa, the 
support for the sixteen black parts." 

Adding the five channels that are the supports for the five root winds? to 
the above thirty-two makes a total of thirty-seven channels. At the ground 
[phase], these thirty-seven channels are associated with the thirty-six con- 
stituents [of the vajra body], plus the vajra mind [of pristine awareness] 
which pervades these constituents. At the path phase, they are associated 
with the thirty-seven factors conducive to awakening.? 

M oreover, there are what are known as the five hidden channels: the 
triple-circle channel, which reaches the center of the eyes, the desire chan- 
nel, which reaches the center of the ears; the female-householder channel, 
which reaches the center of nose; the fierce channel, which reaches the cen- 
ter of thetongue; and free-from-demons channel, which reaches the center 
of the uvula.? T hese five hidden channels are connected to the central one 
sincetheir roots meet in thechannel in the center of the heart. T hey emerge 
from indestructible luminous clarity at the heart [region] of the central 
channel and enter into objective experience, the perception of forms, and 
so on. During the phase of the path, these channels are bound and conse 
quently become the source through which ten signs manifest?! T hus, they 
are “hidden” in being like hidden treasures or seeds, 

Supported by the central channel are four (or six) channel-wheels 
(chakra). The term “wheel” is used because the configuration of channel- 
spokes] (“petals”) resembles a wheel, or, alternatively, because [like a wheel 
which shatters what lies in its path,] by binding crucial points and striking 
crucial points at these places? the deceptions of the four states are shattered. 

In the system of four channel-wheels, at the navel are sixty-four channel- 
spokes which are the purity” of the sixty-four winds of the [twelve] time 
conjunctions.“ By binding crucial points [through the method of inner 
heat], one causes the waking state to arise as the realization of the manifest 
dimension of awakening. 

At the heart are the eight channel-spokes which are the purity [of the 
winds] of the eight major sessions? of the day and night. By binding crucial 
points [through the method of luminous clarity], one causes the deep sleep 
state to arise as the realization of the reality dimension of awakening, lumi- 
nous clarity. 

At the throat are sixteen channel-spokes which are the purity [of the 
winds] of the sixteen transits?* By binding crucial points [through the 
method of dream yoga], one causes the dream state to arise as the realiza- 
tion of the enjoyment dimension of awakening. 
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At the head are thirty-two channel-spokes which are the purity [of the 
winds] of the [thirty-two] major clepsydra measures.”” By binding crucial 
points [related to] vital essence, one causes the sexual union state to arise as 
the realization of the pristine awareness dimension of awakening.’° 

The Kalachakra Tantra states that there are six channel-wheels: the chan- 
nel-wheel at the crown of the head [with four spokes], which is of the na- 
ture of the four major sessions; the channel-wheel at the head [with sixteen 
spokes], the nature of the sixteen lunar days; the channel-wheel at the throat 
[with thirty-two spokes], the nature of the twenty-eight constellations and 
the four stars [of the constellation Lyra]; the channel-wheel at the heart 
[with eight channels], the nature of the eight planets? the channel-wheel 
at the navel [with sixty-four channels], the nature of the sixty-four danda 
measures;*° the channel-wheel at the secret place [with thirty-two chan- 
nels], the nature of the thirty-two white and black lunar days. 

The system of esoteric instructions speaks of secondary channel-wheels 
which branch off from those major ones: the twelve in the twelve major 
joints [of the limbs]; and the sixty in the sixty minor joints?! From those 
[branch off] 72,000 subtle channds,™ as stated in the Indestructible Garland. 
Concerning these, Rangjung D orjé [in his Profound Inner Reality] says? 


The twenty-four thousand through which flow 

The lunar [wind and white vital essence] are called the /a/ana type. 
The twenty-four thousand through which flow 

The solar [wind and red vital essence] are called the rasana type. 
The twenty-four thousand through which moves 

Wind [only] are called the central channel type. 

M oreover, by being present in the body 

The channels that are the twenty-four, 

From Undivided to N oble-H earted,?* 

Are divided into dissolved, engaged, and dominant. 

T hat threefold split yields a total of seventy-two, 

Each with a circle of a thousand channels.” 


One hundred and fifty-six channels are said to give rise to diseases.*° Fur- 
ther, the Teaching to Nanda states? 


There are eighty thousand channels in all [of the body]. 


Although there are many such enumerations [of channels], only those men- 
tioned above need be known by practitioners on the path. 
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Asto the sequence of formation of the channels in the womb, the central 
channel is the first to form, providing a support for the life wind. T here, the 
rasana and lalana manifest due to the force of the conception of self [gener- 
ated] by the afflicted mind, and the conception of other [generated] by the 
sixfold group [of consciousnesses]. T hesethree principal channels are merely 
divisions into distinct entities owing to their mode of appearance and actu- 
ally come into existence simultaneously. 

From the points where the three meet with a common interior, the three 
channels branch off as spokes of the channel-wheels. Thus, the formation 
of the three principal channels is followed by the sequential formation of 
the one hundred and twenty spokes of the four channel-wheels (or the one 
hundred and fifty-six spokes of the six channel-wheels). N ext form the sev- 
enty-two thousand secondary channels, followed by the thirty-five million 
subtle channels connected to the pores of the skin. 

These channels exist as the nature of letters. W hat follows now is an 
explanation of how the channels form as letters. [Chanting the Names of 
Manjushri] states:?® 


Aisthe supreme of all letters. 


Initially [at conception], the [letter] a forms in the upright position at the 
navel. Through theinterrelationship of method [4am] and wisdom [a], ham 
forms upside-down at the head.*? As a result, evam comes into being as the 
external world in the nature of method and wisdom.*? N ext develop the 
bhrum, am, dzim, kham, and hum at the heart, which are the supports for 
the five emotional afflictions and the five nectars."' Subsequently form the 
sixteen, ra, bya, sya, and so on, followed by the formation of the twenty- 
four [initial] letters of the twenty-four [power] places.^ After that, an in- 
conceivable number of letters develop, such asthe one hundred and twenty 
letters [consonants].*? Within all of these [channels in the shape of letters] 
is the movement of winds, through which is produced speech that carries 
the sound of letters. 


Winps [(c)] 


The life, root, and branch winds, and winds of the time 
conjunctions, 

In the orders of generation and dissolution, always shift and 
move [throughout the channels]. 
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The channels described above are created by winds. To strike the crucial 
points with respect to winds forms the basis of all aspects of the phase of 
completion of the highest yoga tantra. The term “wind” (7/ung) denotes 
that which is possessed of potency or strength. 

The wind that serves as the ground for everything in cyclic existence and 
perfect peace is that which is great, primordial, and indestructible To des- 
ignate it as a "wind" indicates that it is life; and since it exists as the nature 
of the short 4,“ it is the source of all verbal expression, the speech. From it 
are derived [such measures as] breath, minor cleosydra measure, danda mea 
sure, time conjunction, and so on. Furthermore, from this originate all 
letters, the vowels and consonants. T hus, although itself inexpressible, it 
serves as the ground for all forms of verbal expression. 

With regard to letters, the root of all vowels and consonants is a. With 
regard to winds, the root of all the ten winds is the life wind in the form of 
a. With regard to pristine awareness, supreme immutable great bliss itself is 
termed “4”. Therefore, the wind that serves as the ground or source of all 
phenomena is this very a, referred to as “life.” Hence, all phenomena of 
cyclic life and perfect peace manifest from it. 

Accordingly, during the formation of this vajra body, the great life wind 
isthe first to come into being. T his wind is supported by the ground-of-all 
consciousness, which has entered the midst of the white and red [regenera 
tive fluids].*° O f the five syllables, its shape is the form of the short a. Of the 
five elements, its nature is that of the element of space. 

From the life wind emanates the downward-voiding wind. Of the five 
elements, its nature is that of earth; of the five syllables, its form is that of 
the syllable /. In a similar way is generated the upward-moving wind, whose 
nature is fire, and form, the syllable 7z; the fire accompanying wind, whose 
nature is wind, and form, the syllable 7; and the pervading wind, whose 
nature is water, and form, the syllable z. T hese are the five root winds." 

The five branch winds are the serpent wind of the earth element, the 
long syllable a; the turtle wind of the wind element, the syllable e; the lizard 
wind of the fire element, the syllable ar; the gift-of-the gods wind of the 
water element, the syllable o; and the victorious-in- wealth wind of the earth 
element, the syllable 2/ T hese branch winds, together with the root winds, 
constitute the ten winds.” 

To expand, that which is indestructible, the totality of everything, is 
designated as wind from the perspective of the aspect of movement. W inds 
exist as a blend of karma and pristine awareness. Wind dominated by [the 
quality of] "darkness" is said to be the wind of Rahu; wind dominated by 
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“motility,” solar wind; and wind dominated by “buoyancy,” lunar wind.” 
T hese are therefore known as the “three winds,” Rahu, solar, and lunar. The 
five root winds, [called "root"] since they are of the natures of the five de 
ments, and the five branch winds, winds produced through the five el- 
emental transformations [the five sense objects],™ together make a total of 
ten coarse winds. W hen these ten are formed, the winds of the time con- 
junctions, which have the characteristics of inhalation and exhalation, move 
in and out 21,600 times daily. 

From conception of the vajra body in the womb until the tenth month, 
the ten winds arise and develop. After [birth], their powers gradually dis- 
solve over a period of [up to] one hundred years. D uring the development 
[of the body] in the womb, the first of the winds to form is the life wind, in 
the form of a. Then, from the second month [until the tenth], the other 
winds, beginning with the downward-voiding wind, arise sequentially until 
all ten are present.? 

During the course of life the life [wind] abides within the central chan- 
nel as the dominant factor in determining the [cycles of] increase and 
decrease of winds? T he winds that emanate from the life wind flow at 
the heart [channel-wheel] as the nature of the eight periods. Each has the 
essential nature of five, or six, elements; when exhaled, they flow in the 
order of dissolution [of the elements], and when inhaled, in the order of 
generation.” 

Likewise, at the head, [the winds flow as the nature of ] the sixteen phases 
of the moon, divided in terms of the white and red aspects into thirty-two.* 

At the throat, with the sixteen channels divided into method and wis- 
dom, [the winds flow as the nature of ] the thirty-two periods in [the mode 
of ] the course of the constellations, or as the sixteen transits.*° 

At the nave, [they flow as the nature of] the sixty danda measures (with 
the twelve houses of the zodiac each divided into five sectors), along with 
the four winds [of the element] of emptiness which flow in the central 
channel, moving in phases of generation and dissolution.>’ 

[Winds flow] through the seventy-two thousand subtle channels. The 
movement of wind alone [takes place] in the central channel type; move- 
ment of wind together with the white aspect, in the alana type; and move 
ment of wind together with the red aspect, in the rasana type. T he winds 
comprising 21,600 [breaths] complete their movements in all of the three 
[types of] channels in the period of one day. M oreover, in each exhalation 
and inhalation, [the winds] shift and move to the extremities of the pores 
[of the skin]. 
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In short, the way the wind flows internally parallels the wind’s move 
ment externally, and can therefore be understood from astrology. Exter- 
nally, there are twelve months in one year, while internally there are twelve 
transits. Externally, each house of the zodiac has five danda measures, while 
internally each [breath's cycle] has five mandalas [elements].°° Externally, 
one year is composed of 21,600 major clepsydra measures, while internally, 
there are [21,600] daily breaths. 

The main activity of the external movement of the winds is that of the 
winds passing from the mandalas [elements] of the navel into the rasana 
and /alana channels and then being exhaled through the nostrils.°? T he 
wind that passes through the right nostril isthe solar wind. Becauseit flows 
through stages when the potency [of the elements] is being exhausted, it is 
called "poison wind." Its nature is that of method; its essence is indestruc- 
tible awakened speech. T he solar wind flows through the right nostril at a 
rate of 10,462.5 times per day. T he wind that passes through the left nostril 
is the lunar wind. Because it flows through stages when the elements are 
increasing, it is called "nectar wind." Its nature is that of wisdom; its es- 
sence, indestructible awakened body. T he lunar wind flows through the left 
nostril at a rate of 10,462.5 times per day.9? 

Wind flows equally through the center [of both nostrils] at a rate of 
675 [times] per day. It is possessed of power resembling that of the exter- 
nal [planet] Rahu and is therefore called "element of Rahu.”® It creates 
openness like space and istherefore called "wind of space." Since it enters 
the central channel, it is also called “wind of pristine awareness.” Its na- 
ture is indivisible method and wisdom; its essence, indestructible awak- 
ened mind.™ 

Three hundred and sixty movements of each one of the winds of the 
elements (earth, water, fire, wind, and space) through both the left and 
right nostrils constitute what is termed a "minor transit.” All of these move- 
ments [of all five winds] together, a total of eighteen hundred, is termed a 
"major transit." Every day, twelve of the major transits occur, a total of 
21,600 movements. Within these, there are 675 [movements] of the wind 
of pristine awareness. In each of the twelve major transits of the day, the 
pristine awareness wind flows fifty-six and one quarter times; and in each of 
the minor cycles, eleven and one quarter times, or, in short, one thirty- 
second of each breath. 

M oreover, half of the pristine awareness wind flows externally, and half 
flows internally. In the external world, the increase and decrease caused by 
the winds of the phases? of the planets [movement throughout the con- 
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stellations] is posited as the course of time. Similarly, this pristine awareness 
wind [is the basis for the internal increase and decrease and thereby] deter- 
mines the phases of the[ movement of ] planets [i.e., winds] internally. T hus, 
it is called the "inner wheel of time [ kalachakra]."™ 

When the external movement [of pristine awareness wind] increases, 
there occur signs of eventual death; when [this wind] is retained internally, 
immortality is attained.9 

In [a lifetime of] one hundred years, the total time taken by the move 
ments of pristine awareness wind equals three years and three fortnights. If 
during that period, one were to transform all karmic wind into pristine 
awareness wind, one would attain enlightenment. T hat is the meaning of 
the Buddhas statement [in the Kalachakra tantra] that "the state of vajra- 
holder is attained in three years and three fortnights."59 

One should study works such as Rangjung D orjés Profound Inner Real- 
ity to learn about the colors of the winds, their qualities, strengths, func- 
tions, entrances, wind retention methods, the advantages of retention, and 
disadvantages of non-retention.®” 

Concisely stated, everything of cyclic existence and perfect peace was 
declared by the Buddha to be of the nature of wind. All winds fall into the 
categories of the wind of karma and the wind of pristine awareness. K armic 
wind is wind that is inseparable from thought. T here are two karmic winds, 
karmic wind to be relinquished and remedial karmic wind. 

Karmic wind to be relinquished [is threefold]. T he conception of self, 
which has been present in the ground-of-all, is the wind of delusion. N ot 
knowing the five lights (which are the appearance aspect of pristine aware- 
ness) to be self-manifestation, conceiving [the lights] to be “other,” and 
the craving that develops is the wind of desire. Based on that previous 
wind, the discrimination of phenomena in terms of what to accept and 
what to reject and the fixation that develops is the wind of aversion. The 
nature of those three poisons is ignorance, the power of which creates 
cyclic existence. 

The second karmic wind is remedial wind which stops the course of 
cyclic existence; this is correct thought, such as the view of the absence of 
self. N evertheless, it is still designated as karmic wind. 

In short, that which is called “karmic wind” is [equivalent to] thought 
in that it stirs [things], [is involved with] the subtle, and moves from one 
[thing] to the next.® T he great wind of pristine awareness is mind nature, 
that of bliss, clarity, and non-thought. W hen pristine awareness wind is 
directly cognized, all the movements of karmic wind are overcome. 
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Vita Essences [(d)] 


“Spring” and “vital essence,” the twelve refined and twenty- 
four residual vital essences, 

In the types of the dissolved, engaged, and dominant, flow 
[throughout the channels]. 


T he term “vital essence" (hig le) ([Sanskrit] za) denotes the essence or 
seed of great bliss. 

T he "ineffable root vital essence" refersto one's own mind, an invincible 
presence from time without beginning, the essential nature of the three 
dimensions of awakening. T he "vital essence of deceptive ignorance" refers 
to the arising of the deception of dualistic apprehension as a result of the 
disturbance caused by thethree "minds" (the white aspect [giving riseto the 
conception of apprehender]; the red aspect [the conception of the appre- 
hended]; and wind [ignorance, the basis of the two]). The “imputed vital 
essence of mantra’ refers to the four names [i.e, the aggregates of feelings, 
discriminations, composttional factors, and consciousnesses], as well as the 
nominal [remedies in the practice of mantra]. T he "dependent vital essence of 
wind" refersto the wind and the binding of it as a remedy. T he "vital essence 
of substance" refers to the white and red vital essences, along with the meth- 
ods for binding them. T his categorization [of five different types of vital 
essence] is set forth by Rangjung D orjé [in his Profound Inner Reality]. 

An alternative way of presenting vital essences speaks of two: one, the 
vital essence imputed as the relative, and two, the ultimate vital essence of 
pristine awareness. W hat follows now is a discussion on the vital essence 
imputed as the relative, or vital essence of substance." 

Thirty-six refined and residual vital essences abide within the channels. 
T hese exist like riches owned by the winds and are supported by them. T he 
refined essence of the white aspect of the vital essence of substance is lo- 
cated at the upper end of the central channel in the nature of the syllable 
ham.” On this, the Equal to the Sky Tantra says." 


The indestructible in the shape of ham 
Is a gem white as a jasmine flower 
M oist with luster and radiance. 


T he refined essence of the red aspect in the form of a short a” is located at 
the junction of the three [principal] channels below the navel. The 
Samvarodaya Tantra states.’ 
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Its very essence resembles the fire of the M are-H ead." 


The names of these [two refined essences, white and red] are, respectively, 
"spring" and “vital essence.” Krishna says [in his Vital Essence of Spring 
( Vasantatilaka)]:" 


The invincible am, the seed, 
Is that which drips like frost. 
It gladdens all creatures hearts. 
And thus is known as “spring.” 


The fire, by virtue of its great form, 
Is called Varahi, the "vital essence." 
Fanned by the winds of karma, 

It blazes at the mandala of the navel. 


As it reaches spring, it gives pleasure. 
Resting in union [with Varahi] 
Isthe hero, the glorious H eruka, 
Called "vital essence of spring.””® 


In the midst of the white and red aspects is the ground-of-all, accompanied 
by the great life wind supported by it. T hus, when represented by an outer 
location, [the red and white], in essence, are the Indestructible Seat, or 
heart of awakening.” 

In short, because the white aspect yields bliss, it is said to be "spring"; 
and because the red aspect stabilizes bliss, it is said to be "vital essence. "9? 
[T he white and red aspects], being the place where awakening is actualized, 
are considered to be the Indestructible Seat. 

Therefined vital essences support corresponding residual essences, which 
also have refined and residual parts.?! T he refined part gives strength and 
radianceto the body; the residual part is emitted through the [regenerati ve] 
faculties and other orifices.® 

It is those refined and residual parts which become the element of "re- 
generative fluid" at the end of the sevenfold [process of] refinement of the 
refined essences from the [inner] fire offering of food. [T his process] is 
therefore known as the “seven births." 

The vital essences derived from the “seven births” [process] are very nu- 
merous. H owever, the principal among them aretwelve refined and twenty- 
four residual, thirty-six in all. 
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The twdve refined vital essences [are enumerated as follows]: Five vital es- 
sences are connected to the five branch winds.™ Five are connected to the five 
root winds. Three vital essences are supported by the lunar, solar, and Rahu 
winds [flowing in the channds] above [the nava], but because the life [wind] 
bears the attributes of the sun, the three are considered as one the solar vital 
essence T hree vital essences are supported by the channels below [the nava, 
which allow voiding of] feces, urine, and semen, but because the down- 
ward-voiding [wind] bears the attributes of the moon, the three are consid- 
ered as one, the lunar vital essence. T hat makes twelve refined vital essences. 

T hetwenty-four residual vital essences are supported by twenty-four major 
channels of the body. T hese channels are differentiated in terms of the eight 
places of awakened body and sky-farers below the earth; the eight places of 
awakened speech and sky-farers on the earth; and the eight places of awak- 
ened mind and sky-farers in space. 

D epending on whether the vital essences [in the body] and the sky-farers 
[in the external world] are always or occasionally present, and due to vari- 
ous other considerations, there exist, externally and internally, the principal 
and related [power] places, the two each divided into four, constituting the 
eight places that are the sphere of awakened mind; the fields, related fields, 
meeting places, and related meeting places, the four each divided into 
two, constituting the eight places that are the sphere of awakened speech; 
and the assembling places, related assembling places, charnel grounds, 
and related charnel grounds, the four each divided into two, constituting 
the eight places that are the sphere of awakened body. In the inner places 
[the channels], the white aspect descends, while in the outer places, the 
sky-farers gather.*e 

The twenty-four vital essences which descend through the twenty-four 
major channels are each divided into three [types], the dissolved, the en- 
gaged, and the dominant. T his yields a total of seventy-two. T he dissolved 
refersto the past aspect, when the vital essence has fully completed its func- 
tion and has become residual. T he engaged refers to the present aspect, the 
refined vital essence, principally the white aspect, which is currently per- 
forming its function. The dominant agent in the generation [of vital es- 
sence] refers to the future aspect, the cause or root of both the refined and 
the residual, and therefore a mixture of wind and blood.®’ 

The twenty-four vital essences are also each divided into three thousand, 
a total of seventy-two thousand. Twenty-four thousand of these are the dis- 
solved, mainly wind; twenty-four thousand, the engaged, mainly the white 
aspect; and twenty-four thousand, the dominant, mainly the red aspect. 
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T hese are the essential natures of the three elements, Rahu [wind], moon 
[white essence], and sun [red essence]. They flow pervasively throughout 
the entire network of channels, right down to the pores. 

This work will not cover certain other related topics, such as the descent 
of bodhichitta (the principal of the refined vital essences) in sixteen [parts] 
and in halves of that [eight parts and four parts]; movement [according to] 
the essential natures of the lunar days; and techniques for retention of 
bodhichitta.® 


Tue Four States [(e)] 


The four states—deep sleep, dream, ordinary, 
And sexual union—constitute the fundamental cause. 


When the channels, winds, and vital essences have formed completely in 
that way [as described above], the four states occur. [Each stems] from not 
recognizing the very natures of the channels, winds, and vital essences, and 
adhering to them in terms of apprehended and apprehender. 

W hen the sixfold group of consciousnesses becomes unclear and with- 
draws into the ground-of-all, there occurs the state of deep sleep. 

The emergence of a mental consciousness attended by compositional 
factors is the state of dream. 

T he emergence of active consciousnesses in the aspects of apprehended 
and apprehender through which the sixfold group [of consciousnesses] en- 
ters into objective experience is the ordinary [waking] state. 

Theexperience of thehabitual tendency for emission isthe state of sexual 
union. 

Connected to the particular period of those four states is a predominant 
consciousness. T he very essence of each consciousness exists as the nature of 
[one of ] the five pristine awarenesses. T herefore, it is necessary to have an 
unmistaken understanding of the authentic modes of these four states and 
to use on the path all deceptions related to them. 

At the four channe-wheels are present the vital essences of body, speech, 
mind, and pristine awareness as instigators of the deception related to the 
four states.® Just as the potency of medicine must penetrate the area of the 
illness, the [practices for] binding the crucial points— the four ripening 
initiations and the completion phase practices of inner heat, illusory form, 
dream, and luminous clarity°°— must be [applied] at those times [the four 
states] and places [the four channel-wheels]. 
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T hat being the case, the four states are said to be the fundamental cause 
for both the pure and impure [states]. On the subject of these four states, 
one should study [Rangjung D orjés] Profound Inner Reality to understand 
the sphere or ground of purification, the stains to be purified, the means of 
purification (the four seals), the process of purification, and the way to 
attain the result of purification, the dimensions of awakening and pristine 
awarenesses.° 


THE Innate Bopy (THE Support) [(2)] 


The refined elements, which transcend the nature of particles, 

Manifest from relative bodhichitta, in essence pristine 
awareness, 

The support for immutable bliss, the innate body. 


The vajra body, comprising the refined elements of the channels, winds, 
and vital essences, transcends the nature of particles [of matter].?? It comes 
into being and manifests from relative bodhichitta, termed in the tantras 
"regenerativefluid." T his very support for supreme immutable bliss, whose 
essenceisthat of pristine awareness, is called the “innate body." T he[ Hevajra 
Tantra] Two Examinations says." 


In the great bliss of the queen's bhaga 

The teacher with thirty-two major marks, 

A lord with eighty minor marks, 

Abides in the aspect of "seminal fluid," without which 
There would be no bliss, dueto lack of potency: 
T hey are mutually dependent. 

The bliss that arises from deity yoga 

Is a buddha existing neither as tangible 

Nor as [Simply] intangible [emptiness]. 
Possessed of a form with arms and faces, 

It is the form of supreme immutable bliss 

And therefore innate to all beings.” 


10. SYM BOLSFOR THE 
CAUSAL CONTINUUM 


cc" Symbolic Representations of the C ausal Continuum [I.B.2.a.iii.dd.1'. 
d'ii'.cc 1".b" ii". cc"] 
(1) TheUnion of E and Vam 
(a) T he Symbol 
(i) Vam 
(ii) E 
(b) The Symbolized M eaning 
(2) The Powerful Ten-Letter [M antra] 
(a) Representation in the Powerful Ten-Letter [M antra] 
(i) The Symbol 
(ii) The Symbolized M eaning 
(aa) [The Ten Letters as Pristine Awareness] 
(bb) [T he Ten Letters as C yclic Existence] 
(1') The Pervading Agent 
(2') The Sphere of Pervasion 
(a) Ground 
(b') Path 
(c') Result 
(b) Representation in K alachakra 


[T his chapter continues N aropas exposition on the causal continuum, pre- 
senting] part three, its symbolic representations. T his discussion is presented 
in two parts: representation in the union of e and vam; and representation 
in the powerful [mantra of] ten letters. 
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Tue Unron or E and VAM [(1)] 


This first section has two parts: the symbol; and the meaning symbolized 
by it. 


Tus SyMBoL [(a)] 


The symbol for the causal continuum is evam, whose shape 
comprises 

The union of the five letters of the great emptinesses and six 
letters of the empty essences. 


Tantras teach the causal continuum by using the syllables evam to symbol- 
ize it. Evam epitomizes all unions of twofold phenomena not only of the 
causal continuum but also the path continuum and result continuum.! 

On this subject of evam, the Net of Magical Manifestation of Manjushri: 
King of Tantras Sates? 


T here are the five letters of the great emptinesses 
And six letters of the empty essences. 


The union of these two sets of letters forms the shape of evam.? W hat fol- 
lows now is a brief description based on [Pundarikas] Stainless Light: Great 
Commentary [on the Kalachakra Tantra] of the composition of evam, the 
word that serves as a symbolic sign. First is the discussion of vam, followed 
by that of e. 


Vam [(1)] 


Thesyllable vam represents the essential natures of the five immutable great 
emptinesses. T he first immutable great emptiness is the alternative [puri- 
fied] dimension of the following [psychophysical constituents]: the aggre 
gate of pristine awarenesses and the aggregate of consciousnesses (of the six 
aggregates); the element of pristine awareness and that of space (of the six 
elements); the mental sense power and the ear sense power (of the six sense 
powers); [mental] phenomena and sounds (of the six objects); the male 
regenerative faculty and the female regenerative faculty (of the six action 
faculties); and the discharging of urine and the emission of regenerative 
fluid (of the six activities).* [T his emptiness] is the essential nature of the 
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letter a, symbolized by an inexpressible figure in the shape of a curved knife 
in the central position,? and is possessed of the essential nature of the pris- 
tine awareness of the ultimate dimension of phenomena. 

The second immutable great emptiness is the alternative dimension of 
the aggregate of compositional factors, the element of wind, the sense power 
of the nose, the object of odors, the action faculty of the mouth, and the 
activity of speaking. [T his emptiness] is the essential nature of the letter ;, 


4) the vowel u 
of the nature of water, 
in the shape of a sphere, 
symbol of the fourth emptiness, 
positioned in the northern direction 


5) the vowel fi ++... 
of the nature of earth, di 
in the shape of a plough, 
symbol of the fifth emptiness, 
positioned in the western direction 


(3) the vowel ri 
of the nature of fire, 
in the shape of a crescent moon, 
symbol of the third emptiness, 
positioned in the southern direction 


(1) the vowel a 
of the nature of space, 
in the shape of a curved knife, 
symbol of the first emptiness, 
positioned in the centre 


(2) the vowel i 
of the nature of wind, 
in the shape of a staff, 
symbol of the second emptiness, 
positioned in the eastern direction 


Figure 1: vam 
From Longdol Lama (Klong rdol bla ma), History of the Kalachakra Tantra 
and Its Various Sets of Terms (Dang po sangs rgyas dpal dus kyi ‘khor loi 
lo rgyus dang ming gi rnam grangs). 
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symbolized by a figure in the shape of a staff in the 

eastern position [in front of the curved knife], and is e» 
possessed of the essential nature of the pristine aware- ws. 
ness of accomplishment. 

The third immutable great emptiness is the alter- 
native dimension of the aggregate of feelings, the de 
ment of fire, the sense power of the tongue, the object 
of tastes, the action faculty of the arms, and the activ- 
ity of taking. [T his emptiness] is the essential nature 
of the letter 77, symbolized by a figure in the shape of 
the [crescent moon] aspiration sign® in the southern Figure 2: The 
position, and is possessed of the essential nature of the consonant sam of the 
pristine awareness of total sameness. Vartula script, 

The fourth immutable great emptiness is the alter- ^ formed by the 
native dimension of the aggregate of discriminations, —S/mbols of the five 

immutable great 
the element of water, the sense power of the eyes, the emptinesses, 
object of visible forms, the action faculty of the legs, themselves the 
and the activity of going. [This emptiness] is the es- natures of the vowels. 
sential nature of the letter u, symbolized by a figure in 
the shape of a sphere’ in the northern position, and is 
possessed of the essential nature of pristine awareness 
of discernment. 

The fifth immutable great emptiness is the alternative dimension of the 
aggregate of forms, the element of earth, the sense power of the body, the 
object of touch, the action faculty of the anus, and the activity of discharg- 
ing feces. [T his emptiness] is the essential nature of the letter /, symbolized 
by afigurein the shape of a plough in the western position, and is possessed 
of the essential nature of mirror-like pristine awareness. 

T he assemblage of these five figures, which cannot be expressed as either 
vowels or consonants, creates the [vam] character, the trunk of which is 
formed by the figure of the curved knife; the head, by the plough; the limbs, 
by the staff; the crescent moon, by the [crescent moon] aspiration sign; and 
the sphere marked by the tip* above the crescent moon, by the sphere. 

Thus, through the definitive qualities of body and mind,° the syllable 
vam, With the body of a consonant, is complete as the essential natures of 
the root vowels a, ;, ri, um and /;.? Accordingly, the meaning symbolized by 
the syllable vam, the alternative dimension of the thirty-six psychophysical 
constituents, the essential natures of the five pristine awarenesses, is revealed 
to be that of great bliss, which holds the vajra of the invincible nature. 
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In [vam], which represents those five immutable great emptinesses, are 
symbolized the following: the five mandalas of space, earth, water, fire, and 
wind; the five of space, moon, sun, Rahu, and Kalagni; the five aggregates 
(forms, etc.); the five internal [directions] of the center, front, back, right, 
and left of the body; the five of the causal continuum and the four states; 
the five channel-wheels; the five root and the five branch winds; the five 
limbs of the body; in the alternative dimension, the five colors (of the 
center and each direction of the mandala); its five walls; the five awaken- 
ings? the five transcendent ones; the five signs of the [yoga of the] day 
and the five signs of the [yoga of the] night, distinguished in terms of the 
body and the mind [method and wisdom]; and the resultant five pristine 
awarenesses. 


E [(ii)] 


Next is a discussion of the syllable e which represents the essential natures 
of the six immutable empty essences. Although the five great emptinesses 
are indistinguishable in terms of substance, the appearance aspect of those 
is posited [as six immutable empty essences] from the perspective of their 
unobscured aspect, that of the emptiness endowed with the supreme of all 
aspects. 

To clarify the above, the first empty essence is the unobscured aspect, 
that of the emptiness endowed with the supreme of all aspects, of the fol- 
lowing [psychophysical constituents]: the aggregate of the consciousnesses 
(of the six aggregates); the element of space (of the six elements): the sense 
power of the ears (of the six sense powers); the object of sounds (of the six 
objects); the female regenerative faculty (of the six faculties of action); and 
the emission of regenerative fluid (of the six activities of the action facul- 
ties). This empty essence is the essential nature of the ka group [of conso- 
nants], symbolized by the inexpressible figure positioned above the central 
curved knife. 

Similarly, the second empty essence is the unobscured aspect of the ag- 
gregate of compositional factors, the element of wind, the sense power of 
the nose, the object of odors, the action faculty of the mouth, and its activ- 
ity of talking. This empty essence is the cha group, [symbolized by] the 
figure positioned east of the staff in the east. 

The third empty essence is the unobscured aspect of the aggregate of 
feelings, the element of fire, the sense power of the tongue, the object of 
tastes, theaction faculty of thearms, and ther activity of taking. T his [empty] 
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(5) the ta group of consonants (4) the pa group of consonants 
of the nature of earth of the nature of water 
and symbol of the fifth emptiness, and symbol of the fourth emptiness, 


positioned in the western direction positioned in the northern direction 


) 


(1) the ka group of consonants 
of the nature of space 
and symbol of the first emptiness, 
positioned above the curved knife 


(6) the sa group of consonants 
of the nature of pristine awareness 
and symbol of the sixth emptiness, 
Positioned below the curved knife 


(3) the ta group of consonants 
of the nature of fire 
and symbol of the third emptiness, 
positioned in the southern direction 


(2) the cha group of consonants 
of the nature of wind 
and symbol of the second emptiness, 
Positioned in the eastern direction 


Figure 3: e 


essence is the za group, [symbolized by] the figure positioned south of the 
[crescent moon] aspiration sign in the south. 

The fourth empty essence is the unobscured aspect of the aggregate of 
discriminations, the element of water, the sense power of the eyes, the ob- 
ject of visible forms, the action faculty of the legs, and their activity of 
going. This [empty] essence is the pa group, [symbolized by] the figure 
positioned north of the sphere in the north. 

The fifth empty essence is the unobscured aspect of the aggregate of 
forms, the element of earth, the sense power of the body, the object of 
touch, the action faculty of the anus, and its activity of discharging feces. 
This empty essence is the zz group, [symbolized by] the figure positioned 
west of the plough in the west. 
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The sixth empty essence is the unobscured aspect D 
of the aggregate of pristine awarenesses, the element =i 
of pristine awareness, the mental sense power, the 
object of [mental] phenomena, the action faculty of 
the male regenerative faculty, and the activity of dis- 
charging urine. T his [empty] essence is the essential 


O | 
nature of the sz group, [symbolized by] the inexpress- NS ene 


ible figure positioned directly below the curved knife - 
in the center. a 

l The sx inexpressible figures, which symbolize the Figure 4: The vowel 
six immutable empty essences, drawn in sets of two sof the Vartula 
with one part outside and one inside, form three sides. script, composed of 
By drawing the right and left tips of the former [upper the figures of the 
set] and latter [lower set] touching to create a triangle Leeann 
there is formed a support for the syllable vam, that is, each eas 
the syllable ein the shape of a triangular sourceof phe-  ofthesx empty 
nomena.!* T he assemblage of the [six] groups of con- ESSENCES. 
sonants completes the body of the syllable e owing to 
the definitive qualities of body and mind. T he Indestructible Garland says: 


Evam, the seal of the transcendent ones, 
Is the symbol for nonduality; 

It denotes the inseparability 

Of emptiness and compassion. 


and the Samputa Tantra states; i? 


Eis said to be wisdom; 
Vam, the nature of method. 


As expressed in those lines, the two [syllables] e and vam represent the na- 
tures of wisdom and method and areprimordially unified or connected. T here 
fore, each of the three (e, vam, and their union) alone is endowed with the 
following three attributes: the unobscured nature of the thirty-sx psycho- 
physical constituents; the same flavor as the thirty-sx; and the unification of 
the thirty-six. H owever, with respect to which is the principal, the syllable e 
(the six immutable [empty essences]) is explained to be principal in terms of 
unobscured nature; the syllable vam (the five immutable [emptinesses]), prin- 
cipal in terms of the same flavor; and the union of e and vam, principal in 
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terms of unification. To each of e, vam, and thar 
union, the expressions “indestructible,” “invin- 
cible,” "holder of the vajra,” and others are ap- 
plied; the terms “ultimate” or “great” are 
considered applicable [only] to their union. 

By virtue of the crucial point of the 
nonduality of method and wisdom, the assem- 
blage of the thirty consonants completes the 
body of the vowel e which serves as the sup- 
port; and the assemblage of the [five] vowds, 
the body of the consonant vam, which is sup- 
ported. T heunification of [eas] thesupport and 
[ vam as] the supported represents the sameness Figure 5: T he character 


of flavor of theunion of evam, thesymbolicsign. evam of the Vartula script, 
of the nature of the very 


subtle body and mind. 


y 


ie 


THE SYMBOLIZED MEANING [(b)] 


What is symbolized: “semen” and 
“ovum,” moon and sun, the 
aspects of method and wisdom, 

Vajra and sattva, the source of all tantras. 


[N ext isa discussion of ] what is represented by the symbolic sign [evam]: In 
the context of the causal continuum, evam symbolizes “semen” [white vital 
essence] and “ovum” [red vital essence], or the moon and sun; at the path 
phase, it symbolizes the attributes of method and wisdom; and at the 
result phase, it symbolizes vajra and sattva, and being the union of those, 
evam therefore represents the source of all tantras (both the meaning to be 
expressed and the words that express it). The Kalachakra Root Tantra 
states:?° 


In the midst of the space element of syllable e 

The bliss of all buddhas, syllable vam, 

Is captured. Vajra and sattva, 

Through the yogas of awakened body, speech, and mind, 

Are proclaimed as the sphere, moon, “semen,” and awakened body; 
And the aspiration sign, “ovum,” sun, and awakened speech; 

The syllable zis proclaimed as Rahu, awakened mind, 

And the element of space exists as e. 
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Through the yogas of awakened body, speech, and mind, 
Through awakened body, speech, mind, and passion, 
The essential natures of the three worlds exist 

In the mandalas of awakened body, speech, and mind. 


According to this passage, great bliss itself [symbolized by vam] is, ulti- 
mately, transcendent wisdom, emptiness [symbolized by e]. Transcendent 
wisdom itself is Ever-Perfect, supreme, immutable pristine awareness. T here 
fore the syllable vam, the five immutable great emptinesses, and the syllable 
e, thesix immutable empty essences, are primordially connected as a union. 

To expand, with respect to method and wisdom as the roots [of the five 
immutable great emptinesses and of the six immutable empty essences], the 
syllable vam pertains to method, the male [deity], "semen" [white vital es- 
sence], and moon; the syllable e, wisdom, the female [deity], “ovum” [red 
vital essence], and sun. 

With respect to the six elements [of the vajra body], all elements arise 
[together]. T herefore, normally, when one element is present, all the others 
are present too. H owever, in terms of which is the principal, water, wind, 
and space are posited as method, the male deity's body, speech, and mind; 
and earth, fire, and pristine awareness, as wisdom, the female deity's body, 
speech, and mind. 

In the relative system of the world, such associations [of elements] as 
method and wisdom would beinimical ones.?! In the ultimate sense, how- 
ever, the associations arise as [complementary] method and wisdom: earth 
and wind as method and wisdom, respectively; water and fire as method 
and wisdom; and space and pristine awareness as method and wisdom. 
T hese associations are made from the perspective common [to the highest 
tantras]. 

In the context of the unified method and wisdom of body and mind as 
found in this tantra [Kalachakra], in the case of water, wind, and space 
being the body, then earth, fire, and pristine awareness will certainly bethe 
mind. In the case of earth, fire and pristine awareness being the body, 
then water, wind, and space will certainly be the mind. Accordingly, the 
relative way of the world would also be included in unified method and 
wisdom. 

T hat being the case, as explained above, e and vam are essentially insepa- 
rable. T hey are, however, differentiated in the expressions applied to them, 
such as “vajra’ and “sattva’; "vajra" and "vajra-holder"; and "method" and 
"wisdom," indicating a distinction between them. 
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As to this distinction, vam is designated as the five immutable great 
emptinesses since in the pristine awareness of immutable bliss (method), all 
of the psychophysical constituents are of the same flavor and inseparable £ 
is designated as the six great empty [essences] since in the enptiness of all 
aspects (wisdom), the psychophysical constituents are of an unobscured 
[nature]. The five and six reflect divisions in terms of the numbers of the 
grounds of purification. Both [e and vam] are tamed empty because they 
are free of the obscurations of the [dualistic] phenomena of cyclic existence, 
such as the psychophysical constituents. 

T he essence of vam is the [aspect of ] knowing, which serves as the appre- 
hending subject, immutable great bliss: the resultant great seal. T he essence 
of eisthe knowable, which serves as the apprehended object, images empty 
of all aspects: the causal great seal.’ 

The two are referred to by various names: 


The syllable e is known as empty image, appearance, lotus, 
Sattva, Source of phenomena, element of space, 

Abode of great bliss, lion throne, and bhaga; 

And syllable vam, as great bliss, innate, supreme, immutable, 
Vajra, Vital essence, essential reality, 

Pristine awareness, and utterly pure mind. 


M oreover, the syllable e is the appearance aspect of the syllable vam. T hus, 
in actuality, the root of all phenomena is [the nature of vam,] the five im- 
mutable great emptinesses. In that lies the knowledge of all the common 
abridged [highest yoga] tantras.” Accordingly, the [ Hevajra Tantra] Two 
Examinations states: 


The mind, the great single reality, 
Is symbolized in form by the five.” 


Further, the Essence of the Great Seal, a tantra of the same class [as Hevajra], 
considers the root of all phenomena to be the indestructible vital essence. It 
states that the indestructible vital essence, when differentiated according to 
its presence in the centers of the six channel-wheels, comprises six unions: 
the potential for manifestation,?9 the vital essence, the nature, the mere 
nature, the supreme, and the other supreme alternative; and further states 
that the potential for manifestation and vital essence are considered as one 
when these six are condensed into a fivefold mode? 
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The father tantra Gubyasamaja explains that the root of all phenomena 
is the four empties,?? from which the coarse appearances of cyclic existence 
and perfect peace are said to arise. T he Indestructible Garland, an explana 
tory tantra of Gubyasamaja, considers the root of all phenomena to be the 
indestructible [vital essence], which, it states, is differentiated according to 
its presence in the centers of the six channel-wheels into the following six 
[aspects]: life, vital essence, the indestructible, the invincible, the original 
supreme, and the second supreme. T hese statements [on the root of all 
phenomena] are identical in meaning. Similarly, according to this tantra 
[Kalachakra], [the root of all phenomena] is considered to be the union, or 
equalness of flavor, of e and vam, the causal continuum. 

All of the appearances of cyclic life and perfect peace manifest from the 
very nature of the causal continuum. As this occurs, the cyclic existence 
aspect of the unobscured appearance aspect of that nature manifests as 
the impure environment and inhabitants; and the nature aspect, as the 
pure state of perfect peace. Even the resultant manifestation as the im- 
pure environment and inhabitants is one that accords with the appear- 
ances of the impure environment and inhabitants as grounded in the true 
nature of the causal continuum. In other words, it is a manifestation 
that is due to the existence of that single true nature. T hat this is so is 
logically sound in terms of the dependent arising of the result following 
its cause. 


THE POWERFUL TEN-LETTER [Mantra] [(2)] 


The causal continuum manifests as the powerful ten-letter 


mantra and Kalachakra. 


T here are two aspects to this subject: representation in the powerful [man- 
tra of ] ten letters; and representation in Kalachakra. 
REPRESENTATION IN THE POWERFUL TEN-LETTER [Mantra] [(a)] 


This section has two parts: the symbol; and the meaning symbolized by it. 


THE SyMBOL [(i)] 


T hetrue-nature aspect of theimpure environment and its inhabitants, which 
exists grounded in the causal continuum, is the pervading agent, the inde 
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structible awakened body, present as the nature of the powerful [mantra] of 
ten letters. T he powerful ten-letter [mantra], which serves as the symbol of 
the causal continuum, is formed of the following: a, z, ri, u / (the five root 
vowels); ma (seed of the collection of the inanimate); shah (seed of the 
collection of the animate); Aa (seed of the four formless realms) (these form 
the connection to [vowels known as] qualities); the simple sign of aspira- 
tion (the crescent moon);? and the sphere and tip of pristine awareness 
which stand above them.?! T hus is formed [the mantra] called ham kshah 
ma la va ra ya [written one above the other].? 


THE SYMBOLIZED MEANING [(ii)] 


This section has two parts: how the nature of the causal continuum is en- 
dowed with the powerful ten-letter [mantra] in the mode of pristine aware 
ness; and how the powerful ten-letter [mantra], as the environment and 
inhabitants of cyclic existence, arises from consciousness, the transforma- 
tion of pristine awareness. 


[THE TEN LETTERS AS PRISTINE AWARENESS] [(aa)] 


The causal continuum, the luminous clarity nature of mind itself, cannot 
be divided into separate substances or parts. H owever, when distinguished 
from the standpoint of conceptual categories, the unobscured aspect of that 
luminous clarity nature exists as the essence of the ten letters or signs, or 
"ten visions.” T his aspect serves as the ground for the arising of the im- 
pure environment and its inhabitants, which are manifestations of the pow- 
erful ten-letter [mantra]. 


[Tue Ten Letters As Cvcric Existence] [(bb)] 


T his section has two aspects: the pervading agent; and its sphere of pervasion. 


Tus PervapinG AGENT [(1')] 


The pervading agent comprises awakened body, moon, and alternative [pu- 
rified] dimension; pristine awareness, sun, and alternative dimension; the 
five elements; and the three seeds [ma, kshah, ha] of the inanimate and 
animate (collections of the five elements), and the subtle [formless realm], 
ten altogether. 
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THE SPHERE OF PERVASION [(2')] 


This is explained from the perspectives of the ground, path, and result. 


Groun [(a')] 


The sphere of pervasion from the perspective of the ground represents both 
the outer [world] and the inner [body]. As to the first, the outer [world], a, 
which is the "life" [of the consonants], symbolizes outer space; the four 
letters ya, ra, va, la, the mandalas of wind, fire, water, and earth,” respec- 
tively; ma, Mount M eru, the essential nature of the five elements; kshah, 
thecollection of the animatelife contained within thedesire and form realms; 
ha, |the animate life within] the four levels of the formless realm; and the 
crescent moon, sphere, and tip symbolize the moon, sun, and Rahu, which 
are the ornaments of the outer world system. T hus, the outer world system 
exists in the nature of the powerful ten-letter [mantra]. 

As to the second, the inner body, ya, ra, va, and /a symbolize, respec- 
tively, the soles of the feet of a person, the calves, the knees, and the hips 
[corresponding to] the four [mandalas] of wind, fire, water, and earth; ma 
symbolizes the backbone, Mount M eru; &shah, the area from the throat 
channe-wheel to that of the forehead, the desire and form realms; 4a, the 
crown protuberance, the formless realm; and the crescent moon, sphere, 
and tip, respectively, the channels /z/zna, rasana, and central, the moon, 
sun, and Rahu. In this way, the vajra body exists as the essence of the pow- 
erful ten-letter [mantra]. 


Parta [(b')] 


The sphere of pervasion from the perspective of the path represents both 
the phase of generation and the phase of completion. With regard to the 
first, ya, ra, va, and la represent the support, the four mandalas of wind, 
fire, water, and earth, which form the lower foundations of the divine pal- 
ace; ma, Mount M eru and the celestial palace; shah, the supported, the 
deities of awakened body, speech, and mind; /a, the deities of the awakened 
mind mandala; the crescent moon, sphere, and tip, the awakened body, 
speech, and mind of the deities of the great bliss mandala. T hus, even the 
support for the deities and the supported deities of the generation phase 
exist as the nature of the powerful ten-letter [mantra].*° 

With regard to the completion phase of the path, the ten signs such as 
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smoke? [occurring] in the withdrawal and meditative absorption branches 
of the sixfold yoga?’ are the powerful ten-letter [mantra]. Likewise, the fol- 
lowing aspects of the completion phase are the powerful ten-letter [mantra] 
and are therefore symbolized by it: the blocking of the ten mandalas [which 
flow with wind] in the right and left channels® in the branches of wind 
retention; the use in the path of theten states of love? during subsequent 
application [the fifth branch]; and causing the ten (the five aggregates and 
the five elements) to be free from obscurations during contemplation [the 
last of the sixfold yoga]. 


Rrsurr [(c')] 


T he sphere of pervasion from the perspective of the result isthe very reality 
that exists at the ground stage. The Net of Magical Manifestation [of 
Manjushri] states:° 


The great and powerful ten-letter [mantra] 
Is the beginningless ineffable state 


[T he mantra of ten letters] should be considered as possessed of such char- 
acteristics. 


REPRESENTATION IN KALACHAKRA [(b)] 


T here are extensive expositions on how the essence of the meaning of the 
name [K alachakra], the causal continuum itself, manifests as K alachakra in 
itsthree dimensions of outer, inner, and alternative. At this point, however, 
will be provided a synopsis, noting only the essence [of this topic]. 

The ground-of-all causal continuum, the union of eand vam in its com- 
plete form [of the deity's body], iscalled "Shri K alachakra(W heel of Time),” 
wherein "time" (kala) refers to immutable bliss [method], and “wheel” 
(chakra), the emptiness [wisdom] endowed with the supreme of all aspects.^! 
By virtue of being the inseparability of bliss and emptiness, [Kalachakra] is 
said to be "glorious" (shri). T hat Kalachakra itself manifests as the attributes 
of the outer world, the inner vajra body, and the alternative circle of [deities 
of] the [Kalachakra] mandala. 


11. THE PATH 


2" The M ethod Continuum [I.B.2.a.iii.dd.1'.d'.ii'.cc'.2"] 
a" Overview 
b" Extensive D iscussion 
i" Overview of the Path's Sequence 
ii" Extensive Presentation of the Path and Its Sequence 
aa" Initiation as Ripening M eans 
(1) The M andalas T hat Serve as Bases for Conferral of 
Initiation 
(a) Synopsis of the M eaning of Initiation 
(i) T he Essence of Initiation 
ii) The M eaning of the Term 
iii) Types of Initiation 
iv) Consequences of N ot Conferring Initiation 
(v) M erits of Conferring Initiation 
(b) Extensive Discussion on M andalas 
(2) TheTantras Entered T hrough Initiation 


( 
( 
( 


[T his chapter continues the detailed presentation of the three continuums 
in highest yoga tantra. Presented now is] the second part, the purificatory 
means, or method continuum, which constitutes the foundation for the 


stages of the path. 


THE METHOD ContTINUUM [2"] 


This discussion begins with an overview, followed by an extensive discussion. 
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Overview [a"] 


The method continuum comprises four elements: conferral of 
initiation, 
Pledges and vows, contemplation, and application of tantra. 


T hese four elements represent that which is comprised by the method con- 
tinuum of the path. 


EXTENSIVE Discussion [b"] 


T hissection has two parts: an overview of the sequence of the path, whereby 
one gains certainty in it; and an extensive presentation of the path and its 
sequence. 


OVERVIEW OF THE PATH’s SEQUENCE [i"] 


A person who enters the path possessed of faith, diligence, and 
good fortune, 

With confidence in tantra and a genuine teacher, 

First learns the meaning of tantra and then engages in the two 
phases. 


Whether one has entered this path [of highest yoga tantra] after having 
trained in the general path of the universal way (asin the case of ordinary 
individuals), or at the very beginning [of one's spiritual journey] (asin the 
case of exceptional individuals), a person on this path [must be] possessed 
of three special qualities: [one,] inalienable faith in the principles of the 
cause, path, and result [as set forth] in the indestructible way [i.e., the 
causal continuum, method continuum, and resultant continuum]; [two,] 
intense, unremitting diligence in [pursuing] areas of study, reflection, and 
meditation, with the wish to realize enlightenment within the same life 
time, or at least within the intermediate period before rebirth, for the 
sake of all beings; and [three,] the supreme good fortune of being natu- 
rally endowed with wisdom, as well as other qualities, which comes from 
having awakened the special potency of the affinity for the universal 
Way. 

Furthermore, such an individual must have three types of confidence, 
the first two of which are the prerequisites for the third: [one,] confidence 
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in what one is embarking upon, the profound tantra of the mantra way, 
which is the condition related to ones focus; [two,] confidence in the per- 
son who leads one onto the path, a magnificent master, the causal condi- 
tion; and [three], based on thosetwo, confidencein oneself asa practitioner 
of the path. Regarding these three, [Pundarikds] glorious Stainless Light 
states: 


The Blessed O ne spoke of three types of confidence in [the con- 
text of ] this way of mantra. First isthe period of confidence in the 
tantras; next is confidence in the teacher; and after that, confi- 
dence in oneself. T hese three confidences become the perfect path 
to complete and perfect enlightenment. 

Otherwise, without these three confidences, regardless of which 
path the master reveals to the student, it will not yield the result of 
complete and perfect enlightenment. T his is due to the student 
being of blind faith, whereby superficial truth leads [only] to a 
mundane result. 


To expand, confidence in tantra is to have gained certainty [in it] since 
tantra was definitely taught by the Buddha and therefore is valid. Con- 
fidence in the teacher is to have gained certainty [in him or her] since 
[the teacher holds] an unbroken transmission from Vajradhara right up 
to himself or herself and has not sullied the tantric pledges. Confidencein 
oneself is to have gained certainty [in oneself] since the strength of the 
practice of what one has learned has given rise to various experiences. 
That being the case, a person who possesses the [first] two types of con- 
fidence initially must learn the meaning of tantra. H eor shetherefore stud- 
ies the tantras and their commentaries. O nce a sound understanding has 
been achieved, that student should next begin cultivation of thetwo phases 
[of practice] of the meaning of tantra, the precondition for which is to 
receive, in an appropriate manner, an authentic initiation and to assume 
properly the pledges and vows. All the stages of the mantric path are thereby 
included in [two steps]: first, receiving an initiation to ripen oneself and as- 
suming pledges; then, the main element [of the practice], the cultivation of 
thetwo phases of thepath that effects liberation. [T ilopas] Perfect Words states:! 


The path is said to both ripen and liberate 
Revealed by the teacher, such a path 
Ripens the student to the fullest. 
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The doctrine taught by Vajradhara 
Depends entirely on the two phases: 
The phase that is one of generation 

And the phase that is of completion. 
Abiding in these two phases equally, 
The vajra master expounds the doctrine. 


EXTENSIVE PRESENTATION OF THE PATH AND ITS SEQUENCE [ii"] 


This section has four parts: initiation as the means to ripen [the student]; 
pledges and vows; contemplation as the means to liberation; and the appli- 
cation of tantra. 


INITIATION AS RIPENING MEANS [aa"] 


This section has three parts: the different types of mandalas that serve as the 
bases for conferral of initiation; the divisions of tantras entered through 
initiation; and the main subject, the conferral of initiation. 


THE MANDALAS THAT SERVE AS BASES FOR CONFERRAL OF INITIATION 


W] 


This section has two parts: a synopsis of the meaning of initiation; and an 
extensive discussion on mandalas. 


SYNOPSIS OF THE MEANING OF INITIATION [(a)] 


Initiation serves as the basis. ... 


T hat which serves in the beginning as the basis or foundation for the path 
of the indestructible way is the conferral of initiation, [the discussion of] 
which has five parts: the essence of initiation; the meaning of the term [for 
initiation]; types of initiations; the consequences of not conferring initia- 
tion; and the merits of conferral. 


THE ESSENCE OF INITIATION [(i)] 


An initiation conferred according to an authentic procedure is what makes 
the [student's] mind fully ripened by planting the special seeds of the result- 
ant four dimensions of awakening? in the aggregates, elements, and sense 
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fields [of the recipient]. As to what constitutes “ripened,” the Ornament of 
the Scriptures States? 


Food is considered ripe when conditions make it 
Ready to eat; a boil isripe when it's ready to burst. 
Likewise, one is said to be ripe when, in this life, 
Oneisready to pacify and fully apply the two sides. 


As an example, at a given time, the [necessary] conditions for barley or 
another food to be consumed may not yet have ripened. H owever, once 
conditions are complete, before long, the food is considered ripe for eating. 
As [another] example, once the conditions for a boil to burst are complete, 
soon pus will emerge, which is taken to be the ripened [state]. 

Likewise, in the way of the perfections, the ripened [state] is considered to 
bethat samelifein which oneis ready to relinquish what isto berelinquished 
[on the path of ] seeing and to devdop the remedy, the path of seeing. Simi- 
larly, in this context [of highest yoga tantra], to be ripened isto become some 
one who is ready to relinquish what is to be relinquished (the two 
obscurations) and to achieve the goal of the supreme power [awakening]; 
or, alternatively, to become someone of good fortune with the capacity to 
explain the profound meaning of the two phases and to cultivate them. 


THE MEANING OF THE TERM [(ii)] 


Theterm for initiation? is derived from [the Sanskrit] 2bhishimcha, of which 
shimcha means to cast (or sprinkle). Symbolized by the casting of water in 
order to clean, [the student is] initiated by the casting [of water] on 
obscurations so that the mind is cleansed to a state of purity. Also, the 
word shikta, from abhishikta, means to pour into a mold. Thus, one is 
initiated when the potency of pristine awareness is “poured” into the clean 
vessel of a pure mind. The second part of the /Hevajra Tantra] Two Ex- 
aminations States; 


Because it is performed by “casting” and “pouring” 
It should be referred to as “initiation.” 


[Buddhashrijnanas] Oral Teachings of Manjushri states.’ 


Asaresult of undergoing pouring and casting, and becoming pure, 
one becomes a great master. 
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[Vitapadas] Commentary [on the Oral Teachings of Manjushri] states? 


"Pouring" isthepouring of pristineawareness [symbolized by] water 
and so forth into the clean vessel [of one’s mind] purified by the 
common vows and other vows. By having that "cast" onto ones 
mind, one gains the seeds for the purification of habitual tenden- 
cies of the ground-of-all [consciousness] and so on. T hat being the 
case, one "becomes pure," by means of which one becomes a suit- 
able recipient. "Becomes a great master" means one has received 
the vajra master initiation. 


Alternatively, abhishimcha means to confer authority. Through the four ini- 

tiations, thestudent is authorized to cultivate [the four paths], respectively, of 

the phase of generation, inner heat, thecircle of the mandala [i.e., the practice 
With a consort], and the great seal, which isthe path of the fourth [initia- 

tion]; to teach action, conduct, and the other tantras; and to perform the 
activities for gaining ordinary and other types of powers. T his is compa- 

rable to authorizing a person to perform royal duties by means of a coro- 

nation ceremony. Accordingly, [Rahulashrimitras] Light on the State of 
Union States? 


T he conferral of initiation authorizes one to hear about and teach 
mantra and tantra; and to practice [the way of ] mantra. 


Another etymology is as given in the /Hevajra Tantra] Two Examinations: 
„because it washes away stains and bestows good fortune 


Accordingly, the four initiations cleanse the stains of the [student's] body, 
speech, mind, and the three together; and bestow the good fortune of culti- 
vation of the four paths, the generation phase and the others. 

M oreover, numerous etymologies of the term for initiation are found in 
the sets of tantras,!! their essential meaning summarized by the omniscient 
Butón: 


It is called "empowerment" because it washes away stains, 
Empowers one to engage in [tantric] activities, 
Establishes potencies, effects attainment of the result, 
Permits [mantric] conduct, and grants liberation. 
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Types OF INITIATION [(iii)] 


Initiations are of three types: the first, the causal initiation, which ripens the 
unripened [student]; that of the intermediate phase, the initiation of the 
path, which consists in the application of what has ripened in the initiation; 
and the final one, the resultant initiation, which consists in the attainment 
of the supreme result ensuing from [tantric] practice. 

The first type, which comprises the procedures for the ripening initia 
tion conferred by the master on the student, is the one that will be dis- 
cussed below. T hesecond, theinitiation of the path, refersto contemplations 
done subsequent to the causal initiation. While this does include [initia 
tion] taken by oneself by means of one’s own contemplation, the principal 
aspect is that of cultivation of contemplation on the meaning of the initia- 
tion until the result is reached. The third, the resultant initiation, is the 
actualization of unsurpassable awakening; it consists in the attainment of 
the supreme initiation and the symbolic initiation exemplified by the ini- 
tiation of great light. 


CONSEQUENCES OF NoT CONFERRING INITIATION [(iv)] 


If one has not received initiation, despite possessing a faultless knowledge 
of thetantras and applying however great an effort in the[tantric] path, it is 
impossible for oneto attain exceptional powers, and therefore the expendi- 
ture of one's energies will have been futile Not only will one not achieve 
exceptional powers (even though some minor power might have been 
achieved), but also both oneself and one's master will suffer extremely 
heavy consequences, such as birth in hell. There are countless references 
to such consequences as in the following passage from the Kalachakra 
Root Tantra: 


To teach tantra and contemplate its profound reality 
Without the conferral of initiation, 

Despite a sound knowledge of the subject, 

Will lead to hell, not to freedom. 


Furthermore, when an initiation is being given, it is essential that it be 
conferred according to authentic ritual as taught in tantra, and not be ones 
own invention. If such details as the drawing of lines, the colors, and place 
ment of symbols [of the mandala] are not carried out as prescribed in tantra, 
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the consequences are said to be extremely serious. T hat being the case, it is 
needless to speak of the heavy consequences incurred should the ritual used 
for the actual initiation be contrary to tantra and of one’s own invention. 
H ence, the authenticity of the procedure is of utmost importance, as noted 


in the Essence of Pristine Awareness: 


The initiation complete in all its rituals, 

Inclusive of the branch essential principle 

And transmitted in a lineage from one to the next, 
Is received from the words of the supreme master.? 


In addition, the Kalachakra Root Tantra States: 


Carry out the rituals as taught in the tantras. 

In that way, the deities will be propitiated; 

T hey will grant powers to all mantric adepts 

And secure for them the supreme and other goals. 
To engage in rituals other than those, 

Whether of another lineage, activity, occasion, 
Type of mantra, place, direction, or deity, 

Will bring the performers no result. 


and the Susiddhi states; ^ 


The wise do not invent their own 
Secret mantric methods or secret mantras. 


MERITS OF CONFERRING INITIATION [(v)] 


To become qualified to study the tantras and their commentaries and to 
cultivate the two phases; to purify the three obscurations; and to at- 
tain the two [types of ] powers— all are dependent upon having received 
an authentic initiation. Thus, the benefits of initiation are inconceiv- 
able. T here are extensive references to this effect, such as the following 
from the Indestructible Garland, an explanatory tantra [of the 
Guhyasamaja):*© 


Conferral of initiation is most important 
As therein all powers always lie. 


THE PATH — 209 


Asl now explain its real meaning, 
[Vajrapani,] first listen carefully! 


When the master begins with conferral 

Of authentic initiation on intelligent persons, 
The recipients thereupon become qualified 

For the yoga of the completion phase. 


and K rishnacharya states: 


Once students have received these initiations, 
They become possessed of good qualities 

And are revered by all buddhas; even perpetrators 
Of evil deeds or acts of immediate retribution 
Are freed upon seeing the [mandala's] colors 

And simply by actually entering the mandala 
Come to be reborn in the pure heavens. 


[Chandrakirti's] extensive commentary on Guhyasamaja, the Z/Iuminating 
Lamp, States;?? 


Conferral of initiation into the mandala in itself brings about the 
attainment of all powers. 


EXTENSIVE DiscussioN ON Manpatas [(b)] 


... Lhe mandala precedes the initiation. 
Mandalas are said to be of eight types or as few as two. 


In order for an initiation to be conferred, a mandala’? must first be entered. 
To that end, prior preparation of the particular mandala that will be en- 
tered is necessary. Ghantapa [in his Synopsis of the Initiation Procedure for 
Chakrasamvara] states: 


Vajradhara has taught that the initiation 
Is preceded by [the preparation of ] the mandala. 


M andalas are said to be of eight types, down to [as few as] two types. 
N agabodhi [in his Tiventy Rituals ofthe Guhyasamaja Mandala] speaks of eight? 
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To fulfill all the aims of your students 
Prepare the eight types of mandalas: 

The mandala of jewels, one of grains, 
One made of flowers, one of colors, 

The painted one, one of colored powders, 
The mandala of mind, and that of reality. 


Some great [tantric] pioneers of India taught seven types of mandalas: 
painted on cloth, [made of] colored powders, [created by] contemplation, 
the body mandala, the bhaga, relative awakening mind, and ultimate awak- 
ening mind.” 

The Abhidhana Tantra presents six types:2? 


The mandala of letters is the first, 

The second is the mandala of the insignia, 
The mudra of the hands is the third, 

The arrangement of the image is the fourth, 
The display of flowers is the fifth, 

The sixth is the mandala of gathered [deities]. 
Once the mandalas have been prepared, 
Always venerate and actualize them .?^ 


Alternatively, the following six types are spoken of: the mandala of pristine 
awareness, the emanated, [created by] contemplation, [drawn with] col- 
ored powders, painted on cloth, and that of the body. 


According to very profound esoteric instructions, 
With veneration, one creates the five mandalas. 


T hefive mandalas referred to herearethe colored powders (the outer shape), 
the body, the bhaga, the awakening mind, and the wind and pristine aware- 
ness (the essence). T he same text also explains mandalas as being of four 
types: colored powders, painted cloth, mind-[created], and the body mandala. 

Another [system], that of the exceptional esoteric instructions, speaks of 
two categories [of mandalas]: four mandalas used for conferral, from which 
one receives the particular initiation; and four mandalas that serve as bases 
of purification, upon which initiation is conferred. 

T hefirst four arethe mandala made of colored powders (the outer shape); 
the mandala of bodhichitta (the secret substance); the mandala of the bhaga 
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(the consort); and the mandala of ultimate bodhichitta. The second four 
are the mandala of the channels of the student's body; the mandala of let- 
ters, the bhaga;® the mandala of nectar-[like] element [white vital essence]; 
and the mandala of wind and pristine awareness (the essence). 

Moreover, the Kalachakra and other tantras expound four mandalas?* 
three mandalas used for supreme initiations and the mandala of colored 
powders used for worldly [initiations].2” 

Ghantapa’® speaks of three types of mandalas: the mandala painted on 
cloth for [initiation of ] persons of low faculties; the colored powders mandala 
for those of average faculties; and the body as mandala for persons of sharp 
faculties. 

Three mandalas are mentioned in the Continuation of the Guhyasamaja 
Tantra and the Continuation of the Samputa Tantra? the body mandala, the 
bhaga, and awakening mind. To these, some apply the expression “the three 
mandalas of the secret entities.” 

The master Buddhaguhya [in his Commentary on the Purification of All 
Evil Destinies Tantra]? discusses three types of mandalas: that of the natural 
condition, that of contemplation, and the [outer] reflected-image mandala 
[made of colored powders]?! M oreover, the Awakened Body, Speech, and 
Mind Tantra [belonging to the] Rali [class of tantras] states:3 


The [mandala] leves— contemplation, flowers, and colored powders— 
Correspond to differences in the faculties of recipients. 


Referred to herearethree mandalas: [created by] contemplation, [oneformed 
of] heaps of flowers, and one of colored powders. Chandrakirti presents a 
similar classification in his Commentary on the Ornament of the Realization 
of Guhyasamaja? and states that mandalas made of heaps [of flowers] are 
intended for persons of sharp faculties. T hus, the present-day practice of 
using heaps of flowers as the mandala has valid sources. 

The Samputa Tantra states that there are two [kinds of mandalas]: the 
artificial outer mandala and the real inner mandala. 

[N agarjunds] Five Stages also speaks of two mandalas, that of colored 
powders [to empower a student] as a master of the phase of generation, and 
the mandala of illusion, as a master of the phase of completion. 


Emanated and pristine awareness mandalas are the spheres of 
experience of realized persons. 
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Some of sharp faculties may enter the body mandala and heaps 
of flowers mandala. 


T hose [mandalas referred to in the root verses] may be explained concisely 
as follows: In the past, on the occasion of promulgating tantra, the Buddha 
Vajradhara emanated the mandala of pristine awareness, and thereupon 
conferred initiation on bodhisattvas on the tenth stage of awakening and 
expounded the tantra. M oreover, the manifest dimension of the Buddha 
emanated the mandala of the supreme manifest dimension and thereby 
initiated those who had reached stages of realization. T hese types of mandalas 
are the spheres of experience exclusively of exalted beings and are beyond 
the comprehension of ordinary individuals. T herefore, this limited descrip- 
tion of them cannot encompass then. 

T he mandalas that are appropriate for ripening the student’s mind 
are said to be four: colored powders, painted cloth, mind mandala, and 
body mandala.?* N onetheless, in the systems of most [Indian] masters 
(with the exception of that of the greatly accomplished G hantapa), ini- 
tiation in the body mandala must not be conferred on someone who has 
not previously received initiation [into a major mandala of the highest 
yoga tantra]. In addition, in the case of initiation conferred in a mind- 
[created] mandala, the master must be one who is exceptionally qualified. 
As a result, these two mandalas are not commonly used. M oreover, the 
mandala formed of heaps of flowers is said to be for persons of sharp 
faculties. T hus, these three mandalas are to be entered by [only] a few 
special individuals. 


The mandalas appropriate for initial entry are mandalas of 
colored powders, painted on cloth, 

And tridimensional, each of which comprises three mandalas: 
that of the pledge deity, 

The invoked pristine awareness deity, and the myriad 
manifestations of the buddha, 

Which are the bases of the initiation. ... 


Themandalasthat are appropriate for persons of all three levels of faculties 
(low, average, or sharp) to first enter or be led into are those of colored 
powders, painted cloth, or tridimensional ones. Each of these has three 
mandalas which serve as bases for conferral of the initiation: the mandala 
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known as the “pledge deity,” newly generated; the mandala of the “pristine 
awareness deity,” primordially present, who isinvoked and then melts [into 
the pledge deity]; and the mandala of “the myriad manifestations of a 
buddha,” theunion [of thefirst two]. O f those, the colored-powders mandala 
is widely known. In some classifications (as in [N agabodhi's] eightfold divi- 
Sion given above and others), it is differentiated according to the substance 
of the colored powders and the way the [deity's] insignia are arranged. T he 
mandala painted on cloth is elucidated in the Achala Tantra, which belongs 
to the highest yoga tantra system, as well as [in the works of] numerous 
Indian masters.” 

Although not explicit in the above classifications of mandalas, a 
ripening initiation in a tridimensional mandala built as the celestial 
palace is definitely valid. In fact, it is said that the Lord of the Lineage, 
M anjushri-yashas,*° conferred the ripening initiation in a tridimensional 
[mandala] of Kalachakra on thirty-five million seers and that the sub- 
sequent lords of the lineage [of Shambhala] conferred [the K alachakra 
initiation] in the same mandala. An additional reason for its suitability 
is that it is easier for persons of low faculties to imagine the form of a 
celestial palace with a tridimensional mandala than with a mandala made 
of colored powders. N evertheless, the reason that this method is not 
followed is due to such a mandala being difficult to build and therefore 
not normally available. Furthermore, the tantras and commentaries, 
with some special exceptions, emphasize the use of mandalas of colored 
powders in the majority of cases. M oreover, the scriptures on discipline 
state: 3? 


If secure rituals are available, one should not rely on a loose 
procedure. 


Consistent with this statement, it is generally not proper for one to use 
special [mandalas just] because one has the ability to actualize them. 
Furthermore, it is advisable for an ordinary master who cannot discern 
the minds of students to adopt the gradual approach [appropriate] for 
those of lesser fortune. In addition, if one has the means to do so, [to 
construct mandalas of colored powders] is a source of great merit. C on- 
sequently, an excellent system isthat of the present day whereby masters 
first confer on students the ripening initiation using mandalas of col- 
ored powders? 
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THE TANTRAS ENTERED THROUGH INITIATION [(2)] 


... The tantras are divided 

According to emphasis on method or wisdom: father tantras 
comprise three families; 

Mother tantras, six, of which the ultimate is the Kalachakra. 


Highest yoga tantra is divided into tantras that emphasize method and 
those that enphasize wisdom to form two sets, father tantra and mother 
tantra, both of which may be subdivided. Father tantra, as explained in 
the Indestructible Essence Ornament Tantra, is split into three tantras: the 
family of desire [tantras], family of aversion [tantras], and family of delu- 
sion [tantras].°°T he Continuation of the Guhyasamaja Tantra mentions [six]:^? 


The seals of the six universal sovereigns, 
W ho are vajra-holders, kings of the families... 


Referred to in that citation are [the tantras of ] the six families: Akshobhya, 
Vairochana, Ratnasambhava, Amitabha, Amoghasiddhi, and the sixth, 
Vajradhara.*? M other tantra also has six subdivisions, as set forth in the 
Abhidhanottara Tantra using their different names; 


Alternatively, they are Vajrasattva, 
Vairochana, Vajraditya, 
Padmanarteshvararaja, 
Ashvottama, and H eruka. 


T he ultimate of those six, the king of the tantras, is Kalachakra.? T he sub- 
divisions of the two [father and mother tantras] constitute the twelve sub- 
divisionsof [highest yoga] tantras. T hetwelvecan befurther split into several 
thousands, as is stated in the Samputa Tantra 


Those five families themselves 
Become many thousands of families. 
Thus, they are of a single nature 
Serving as supreme great bliss.^ 


The sixth family, that of Vajradhara, encompasses all other families, and 
thus there are five families, which are divided into many. 
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As to the distinction between the father tantra [“method tantras’] and 
mother tantra [“wisdom tantras”], “method tantras” refers to sadhanas of 
the deities of the mandala that emphasize the different aspects of the phase 
of generation, mantras, and methods associated principally with male [dei- 
ties who symbolize] method, and do not emphasize the supreme attain- 
ment or the mantras and methods of female deities [who symbolize] 
wisdom. 

The distinguishing features of the method tantras are all present in the 
wisdom tantras, as are numerous crucial points that method tantras lack. 
Wisdom tantras are therefore more profound than the method tantras. T hat 
being so, "mother tantras” refers to the particular sadhanas of the mandala 
deities that extensively present the mandalas, mantras, and rituals of a host 
of vajra female deities [who symbolize] wisdom. 

M other tantras are of two families: tantras that teach in equal propor- 
tions both male and female deities [such as C hakrasamvara, H evajra, and 
Kalachakra]; and tantras that teach primarily the female type [such as 
C hatuhpita]. 

Other sources classify [highest yoga tantras] according to whether they 
represent method or wisdom. T hereisalso an explanation that father tantras 
represent method alone; mother tantras, wisdom alone; and nondual tantras, 
the union of method and wisdom. 

The countless divisions all reflect the ways in which [all highest yoga 
tantras] are contained within the tantras of method or wisdom, or father 
and mother tantras, as well as the many ways in which they all pertain to 
the vast and profound meaning [of the tantra]. T his is the case because all 
pertain to the path of the phase of generation and that of completion, and 
so on. Accordingly, Shraddhakaravarman [in his Short Guide to the Meaning 
of Highest Yoga Tantra] states:*° 


The tantras of method and wisdom should be differentiated with 
respect to the essential principles they present, [students] to be 
trained, purity, and whether [the aspects of the deities] conform to 
the ways of the world, and so on. 

To expand, tantras that enphasizethe essential principle of vast- 
ness are designated as “method tantras,” and those that enphasize 
profundity, as “wisdom tantras.” 

Tantras that reveal, for the purpose of training men and Bud- 
dhist practitioners, mandalas largely consisting of forms of male 
deities are designated as “method tantras.” Tantras that reveal, for 
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the sake of training women and persons of non-Buddhist tradi- 
tions, mandalas largely consisting of forms of female deities (whose 
forms conform to those traditions) are "wisdom tantras."^ 

Tantras that reveal deities [the five buddhas, etc.,] as the purity 
of the outer and inner aggregates, elenents, and sense fields are 
designated as “method tantras.” T hose that reveal deities as the 
purity of the outer and inner channels and vital essences are “wis- 
dom tantras.” 

Those that reveal deities in forms that conform to the ways of 
the world are designated as "method tantras." T hose that reveal 
deities in forms that are contrary to the ways of the world are des- 
ignated as "wisdom tantras,”*8 and so on. M oreover, it is said: 


O wing to distinctions in wisdom, 
O ne speaks of two types of yogins.^? 


All of those, in essence, are included in [the category of ] nondual tantras, as 
is stated in many sources such as the following from [Pundarikas] Stainless 
Light: 


By virtue of their essence, all are tantras of yoga, possessed of the 
essential natures of wisdom and method. 


12. INITIATION 


(3) Conferral of Initiation [I.B.2.a.iii.dd.1'.d'.ii.cc'. 2". b" ii" aa" .(3)] 
(a) The Preparatory Ritual 
(b) The Actual Conferral of Initiation 
(i) Types of Initiations 
(aa) T he Vase Initiation 
(bb) High Initiations 
(1') The Secret Initiation 
(2') The Pristine Awareness [through] Wisdom 
Initiation 
(3') The Fourth Initiation 
(ii) Categories of Initiations 
(c) Functions and Purificatory Effects of Initiation 
bb" Vows and Pledges to Be O bserved [I.B.2.aiii.dd.1'.d'.ii'.cc'.2". b". ii".bb"] 


[T his chapter continues the presentation of the path (method continuum) 
and the discussion of initiation. W hat follows now is] the third part, the 
main subject, that of conferral of initiation. [The chapter concludes with 
part two of the method continuum presentation, a discussion on vows and 
pledges. ] 


CONFERRAL OF INITIATION [(3)] 


This section has three parts: the preparatory ritual for initiation; the actual 
conferral of initiation; and the functions and purificatory effects of initiation. 
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Tue Preparatory RitTuAt [(a)] 


Each of the individual tantras has its rituals for the site and the 
preparation, 

The actualization, veneration, and master’s self-entry, followed 
by outer and inner entry. 


Each of the individual tantras sets forth its own procedure [for initiation], 
some elaborate and others condensed. There are, as well, many systems 
found in the commentaries. H owever, the following explanation is based 
on sources that are very renowned, such as the major works of the exalted 
[N agarjuna] and his spiritual heirs [Aryadeva and Chandrakirti] and those 
of Abhayakara. 

To begin with, it is a serious failing for a master to confer initiation, 
perform consecration, and so on, without having first completed familiar- 
ization [with the deity]. Therefore, prior to the initiation, the master en- 
gages in familiarization for a [prescribed] time-period or number [of mantra 
recitations],! or [until] signs [of the deity arise]. When the time for confer- 
ral has come, the student makes a formal request, whereupon the master 
should again engage in familiarization for seven days or more to seek per- 
mission [from the deity] and should also perform the protection of the 
student. Following that istheinitiation in the mandala of colored powders, 
explained in three parts: the ritual of the site the preparatory ritual, and the 
main part. 

Concerning thefirst, the ritual of the site, Acharya N agarjunds [Ritual of 
the Mandala of Guhyasamaja] states.’ 


Clearing the site, blessing it, 
Taking possession of it, and protecting it. 


The ritual of the ste is said to comprise four parts, prior to which the site 
must be examined [as to its suitability] and permission requested [to usethe 
site]. 

T he second, the preparatory ritual, is explained in four parts: 


The earth goddess, the mandalas deities, 
The pure vases, and pure students: 
These belong to the ritual of preparatory acts. 


Concerning the third, the main part, [N agarjuna] says? 
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The ritual of pitching the lines, 
Spreading of the colored powders, and... 


T he procedure for the mandala prescribes the pitching of lines and spread- 
ing of colored powders, in addition to which is required the arrangement of 
the vases, the decoration of the mandala, and so on.* 

[N agarjuna’s Ritual of the Mandala of Guhyasamaja states]: 


The blessing of the mandala, 
The various acts of worship, 
The master's own entry, and... 


T his passage prescribes the actualization of the mandala, worship of it, of- 
fering of food, and the master's entry into the mandala and receiving initia- 
tion therein. Prior to these must be cultivated the yoga of self-generation as 
the deity and, as appropriate, the generation [of the deities] in the vases. 
[T he master then directs] the student to enter the mandala, as stated by 
N agarjuna:’ 


N ext is prescribed that the student be made to enter 
And be fully conferred with the four initiations: 
The vase initiation, the secret initiation, 

The pristine awareness [through] wisdom initiation;? 
And, in turn, the fourth initiation. 


And? 


Consecration and fire-offering rituals 
Are excellent branches of the mandala. 
These constitute the twenty-part ritual. 


As stated here, rituals of consecration and fire offering are also prescribed, 
[thereby completing] the twenty-part [mandala] ritual as explained by 
N agarjuna. To understand the points that are not explicitly mentioned in 
N agarjunas work [ Ritual of the Mandala of Guhyasamaja], one must consult 
the works of N agabodhi and Abhayakara. 

T he extensive applications, significance, and sequence of meditation as- 
sociated with the above mandala rituals should belearned from major works 
[on this subject]. W hat follows here provides simply a synopsis. 
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Concerning the ritual of the ste, most of the major tantras omit some of 
the parts associated with it, such as the examination of the site, in consider- 
ation of cases where the place has already been used for that purpose.’ T he 
Vajradaka and the General Tantra do teach the examination of the site and 
other rituals in consideration of such factors as the mandala being built at a 
new site. Accordingly, Abhayakara extensively discusses the ritual," which 
isto be carried out in the following way: 

Examination of the site means analysis in terms of its directions, colors, 
characteristics, earth, and water.? 

Requesting the ste involves the request [for permission to use it] made 
to a manifest being, the owner of the place such as a king; and to a non- 
manifest being such as the local guardian, the earth goddess, or both.? 

Clearing the site is carried out by digging up the site[commencing at the 
armpit] of the wraga [naga] after having determined [its position].'^ O nce 
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Figure 6: Uraga: serpent-bellied earth-lord (extracted from the Sumpa Khenpo) 
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the impurities [of the earth]? are removed, a platform that meets prescribed 
specifications is erected, and rituals of purification of the site through sub- 
stances, mantras, contemplation, and the highest [purification of empti- 
ness] are performed.?® 

Taking possession of the site involves these steps: Once the house [or 
platform] for the mandala has been constructed, in that place, the master 
contemplates the mandala [of the deities] and then seeks their permission 
[to draw the mandala]. T hen, in response to the students’ request, the mas- 
ter, in order to raise the mandala [into the sky] and to subjugate demonic 
forces, separates himself from the chief [deity of the mandala] and assumes 
the pride of being the appropriate [wrathful] deity,” issues commands to 
the obstructing forces [to leave], and expels them by performing the vajra 
dance and stances.! 

Protecting [and blessing] the site is performed by generating the vajra 
dagger, trapping all the obstructing forces that did not heed the commands 
[to leave] and striking with the dagger [in the four cardinal and four inter- 
mediate directions].? In order to prevent the obstructing forces from en- 
croaching later, [the master] imagines a protective circle and then blesses 
[the site as vajra nature].?? 

In a place that has already been used [for that purpose], examination of 
the site, digging [the earth], elimination of impurities, and so on, may be 
dispensed with. This does not mean that the ritual of the site is always 
unnecessary; it is explained that the rituals for the site ought to be per- 
formed when appropriate. T herefore, on the right occasion, it is best to 
do all the other parts of the ritual as well. T he ritual of the site is unneces- 
sary when the mandala is one painted on cloth, the mind mandala, or the 
body mandala.?! 

The second part, the preparatory ritual, comprises the three latter as- 
pects [mentioned above: mandala deities, vase, and students], which are set 
forth in most of the major tantras. The Samputa and the Net of Magical 
Manifestation,” and masters such as N agarjuna and his spiritual heirs teach 
in addition the preparatory ritual of the earth goddess. 

Asto the sequence [of these preparatory acts], various systems have de- 
veloped, such as the preparation of the deities done after the preparation of 
the vases; the preparation of the students done once the mandala is drawn, 
and so on. T he best order, however, would be the preparation of the earth 
goddess first, then that of the deities of the mandala, followed by that of the 
vase, and then that of the students. Within this [order], it is good do the 
preparation related to the earth goddess prior to [pitching] the action lines. 
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Nonetheless, N agabodhi advocates performing [that preparation] after the 
pitching of the action lines [of the mandala].? 

The method for the preparation of the earth goddess comprises several 
Steps. In the middle of [the site upon which] the mandala [will be drawn], 
one generates the earth goddess [of the pledge] and [imagines that] the 
pristine awareness deity merges with her. O ne then makes offerings and 
presents food to the deity, asks permission [to draw the mandala], and [imag- 
ines that] she consents. T hereupon, one contemplates that she [dissolves 
into the site and] remains present as the essence of the earth ?^ 

The preparation of the mandala deities has been explained by many to 
be done prior to pitching the action lines. H owever, the explanation by 
N agabodhi that it should be done after the pitching of the action linesisa 
good one. Asto the method for doing this, the material, measurement, and 
blessing of the strings for pitching the lines should meet the specifications 
prescribed for the ritual of the threads. O ne then pitches the action lines. 
O nce the spots where the deities [will be] have been determined, drops of 
scented water are placed there. T he mandala of the pledge [deities] is con- 
templated there, the mandala that was raised into the sky invited [to de 
send and merge with it], and initiation conferred [on the deities of the 
mandala]. [T he preparation is completed by] offering, praise, and supplica- 
tion [to the deities of the mandala]. 

The preparation of the vase must be carried out according to the specifi- 
cations prescribed for their material, dimensions, number, insignia on the 
vase, substances contained, neck and mouth ornaments, and so forth.?9 O nce 
the vases are prepared, the pledge deities are generated within the vase, the 
pristine awareness deities merge with them, and initiation conferred on the 
deities in the vase. T he making of offerings, uttering of praise, reciting of 
mantras, and so forth, must then be performed. Some tantric scriptures do 
not mention the insignia attached to the vase, their generation as deities,” 
and so on, owing to a difference between the extensive and concise treat- 
ments. 

The preparation of students must be performed according to the specifi- 
cations concerning the qualifications of the students, their number, purifi- 
cation with water, offering of the universe (mandala), and so on.?* T heseare 
the stepsto befollowed: To inspire students interest in mantra and to make 
them fit for initiation, [the master] adjusts their motivation and confers on 
them the inner initiation. Students make [a threefold] supplication to the 
master, who enjoins them to maintain a firm interest in mantra, and as- 
sumethe vowsso that their minds becomereceptive. T he master then blesses 
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their three places [forehead, throat, and heart].*° |n order to analyze signs of 
[forthcoming] powers, each throws a tooth-stick [onto a square board].?! 
To purify faults of speech, handfuls of water are given [for rinsing themouth 
and drinking]. Kusha grass is given [to be slept upon] in order that dreams 
be clear; and a protection string is tied [to the arm], that obstacles be elimi- 
nated. The master expounds the doctrine in order to generate enthusiasm. 
[T he next day] dreams are analyzed to determine signs [relevant to the ini- 
tiation]. Some [tantras] do not mention the adjusting of motivation, the 
inner initiation, and so forth, owing to a difference between the extensive 
and concise treatments. 

According to some expositions, initiation rituals [based on] mandalas 
painted on cloth, the mind mandala, or body as mandala are performed 
with none of the preparatory rituals, while according to others, the prepara- 
tion of the vase and that of the students are done. H owever, it is good if the 
two preparations [of vase and students] are considered mandatory for 
mandalas painted on cloth and the mind mandala, but dispensed with for 
the mandala of the body. 


N ext is the main part, which begins with the procedure for [drawing] the 
mandala. T he principal component of this ritual is the pitching of the pris- 
tine awareness lines in order to consecrate action lines which have been 
pitched with a string [to which] colored [powders have been applied]. T he 
action lines are lines that have been pitched in advance [during the prepara- 
tion of the deities], or, as explained by many great tantric adepts, [the ac- 
tion lines] may be also pitched at this point. 

The pristine awareness lines are to be pitched while fulfilling special 
requirements concerning the thread's material, number, color, and conse 
cration, as well as the place where one stands [to pitch the lines], stance, 
way of moving around [the mandala], and so forth. T he ritual for preparing 
the colors, the substances of the colored powders, the colors, their consecra- 
tion, way of spreading the color, and so on, must meet the specifications 
prescribed [in the tantras].** When the mandala is finished, the vases are 
arranged, the mandala is decorated, the offerings items displayed, and so 
on. For [an initiation that uses a mandala] painted on cloth, onemust know 
how to spread out the canvas, and other details; similarly, for mandalas of 
mind and of body, [correct] placement of the vases must be known. 


W hat follow now are [the activities of the initiating master, which involve] 
the actualization and worship of the mandala and the performing of self- 
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entry into the mandala. For all mandalas (with the exception of that of the 
body mandala), one cultivates the yoga of self-generation as the deity, reci- 
tation [of the mantra], and [at the end] the dissolution [of oneself as the 
deity]. T hen, having generated the entire mandala in front, the preparatory 
ritual mandala [that was raised into space] is merged with the mandala of 
colored powders. The [mandala of the] pristine awareness deities merges 
with all of that, at which point one makes offerings, utters praise, and so 
forth, to the deities therein. Then, having completed the recitation of the 
mantra associated with the deities generated in the vase, one presents the 
offerings of food to [the deities of] the mandala and to the elemental 
spirits. Following these steps, one enters the mandala, takes the [four] 
initiations, and requests permission to have one's students enter the 
mandala. 

Asto the method of conferring initiation in the body mandala, one visu- 
alizes the body mandala (according to the sadhana) and generates the dei- 
ties in the vase and so forth. Next, one imagines that from ones body 
mandala, a replica separates; one enters that mandala and therein takes initia- 
tion. At the time of initiating the students, the two [mandalas] are unified. 

Some masters maintain that in front of the body mandala of oneself is 
visualized what is like an outer mandala into which one enters and from 
there confers initiation on students. T his procedure is not the one taught in 
tantric scriptures. 

For the actual conferral of initiation, the procedure for the student's en- 
try into the mandala is a close preliminary for initiation. First is the outer 
entry. In order to become a candidate fit for entering the mandala, the 
[blindfolded] student enters [the space] outside the curtain [or the house] 
of the mandala. To do that, one makes a request, dons the apparel [of the 
deity], and, visualizing oneself as the deity, positions oneself at the eastern 
door [having been enjoined to do so].?" There, one assumes the common 
[awakening mind commitments] and the uncommon [tantric] vows. O ne 
is asked [by the master who is inseparable from the deity] about ones affin- 
ity and interest. T hen, one generates the [awakening] mind of all-encom- 
passing yoga and is sworn to secrecy.*® 

Next is the inner entry. In order to gain divine fortune, the student en- 
ters [the space] inside the curtain of the mandala.?? First, in order to gain 
outer divinefortune, one actually enters [the space] insidethe curtain while 
imagining to enter the divine palace through the eastern door, feels inspired 
with faith in the deities, circumambulates the deities of the mandala, and 
[imagines oneself ] prostrating to them. T hen, in order to gain inner divine 
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fortune, as it is necessary to safeguard the pledges which are the root [of 
attainment] of powers, one becomes bound by oath by [assuming] the four 
oaths.“ Following that is the descent of the pristine awareness deities [in- 
voked by the master] into the student and the procedure that stabilizes 
them within oneself.? 

Next is the examination of what is seen [by the student] [in the space 
above] the mandala to ascertain signs indicating what kind of power will 
be attained. T he student is then examined as to his or her suitability for 
being revealed the mandala and receiving initiation. If deemed a fit candi- 
date, in order to determine affiliation with one or the other of the [five] 
buddha families, he or she casts a flower [onto the square board which 
symbolizes the mandala] while repeating words of truth [after the mas- 
ter]. T hereupon, to create an auspicious connection so that the deity of 
the particular family will favor one, the student is initiated with a garland 
of flowers. 

Finally, in order to inspire enthusiasm and give rise to great persever- 
ance in the attainment of mantric powers, one enters the mandala and 
actually sees it. T his is done by the master's directing one to remove the 
blindfold and look at the mandala, which is then described, whereupon 
one rejoices. 


THE ACTUAL CONFERRAL OF INITIATION [(b)] 


This section has two parts: the different types of initiations; and their cat- 
egories. 


Tyres OF INITIATIONS [(i)] 


Highest yoga tantra is generally considered to have four initiations. The 
Continuation of the Guhyasamaja Tantra® states: 


The first is the initiation of the vase; 

And the second, the secret initiation; 

The third, pristine awareness [through] wisdom, 
And the fourth itself, the same as that. 


That citation serves as an example with which all sets of [highest yoga] 
tantras are in accord. T here are said to be fourteen initiations in total, with 
the vase initiation divided into eleven initiations, plus the three high initia- 
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tions. As to the way the vase initiation is divided into eleven, five are initia 
tions of the student, and six, of the master. The five of the student are the 
water, diadem, vajra, bell, and name initiations. 

As for the six initiations of the master, there seem to be various ways of 
enumerating then. Ghantapa” considers the six to consist of the main part 
of the master’s initiation, plus [five] appendages: the initiation of the man- 
tra; the prophecy [of one's enlightenment] and the assurance [that one will 
be free from the suffering of cyclic existence] (considered as one); the initia- 
tion of vajra deliberate behavior; theinitiation of the deliberate behavior of 
[tantric] conduct; and the permission [to work for all beingsthrough tantric 
means]. 

O thers explain that the six consist of the main part of the master’s initia- 
tion, preceded by the assuming of thethree kinds of pledges [the mind pledge 
of the vajra, the speech pledge of the bell, the body pledge of the seal];*° the 
initiation of [the ten] essential principles [of tantric expertise] and their pro- 
cedures; permission; deliberate behavior; prophecy; and assurance. 

Yet others consider the six to consist of the main part of the master's 
initiation; the transmission of the mantra; plus the latter four, permission, 
[deliberate behavior, prophecy, and assurance]. Another assertion mentions 
bestowal of the three pledges; the main part of the master's initiation; plus 
the latter four, the permission, and so on. 

Although in many explanations, the permission, [deliberate behavior, 
prophecy, and assurance] are considered to be parts of the master's initia- 
tion, thisis not so in all cases. In some systems, they are attached to the end 
of theinitiations of the student, and in others, they are considered to bethe 
appendage to the four initiations. 

M asters of the N gog clan* divide the vase initiation into eighteen parts 
which in this case consist of five initiations of awareness, [conferral] of the 
three pledges, five permissions related to the five families, prophecy, praise, 
assurance, master's initiation, and deliberate behavior. 

This completes what is merely a synopsis of the different types of initia- 
tions. The point made in the major tantras is that there are two main types 
of initiation: the vase initiation and the high initiations. 


THE Vase INITIATION [(aa)] 


The functions of the vase consist in the awareness initiations, 
the deliberate behavior, and so forth, 
The student’s initiations, and the irreversible wheel initiations. 
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Theinitiation known as vase initiation, which relates to the ritual acts per- 
formed with the vase, comprises the common initiations of the student and 
the uncommon initiations of the master. The first are explained as follows: 

The water initiation [of Akshobhya] is conferred to establish the po- 
tency [for the recipient] to wash away the stains of ignorance 

The diadem initiation [of Ratnasambhava] is conferred to establish the 
potency to perform the seal impression by acting as the lord of the buddha 
family and to produce the crown protuberance, a major sign [of a buddha]. 

The vajra initiation [of Amitabha] is conferred to establish the potency 
to realize pristine awareness, which is indivisible from essential reality. 

The bell (or lord) initiation [of Amoghasiddhi] is conferred in order to 
realize the source of reality [emptiness], lord of the arising of the pristine 
awareness of indivisible enptiness and compassion. 

The name initiation [of Vairochana] is conferred to plant the seed for 
[receiving] the name of a buddha in the future.” 

The functions of the initiations of the student are explained as follows: 

The initiation of the flower garland [blessed by] mantra allows the stu- 
dent to know the buddha family to which he or she belongs. 

The water initiation establishes the potency for washing away the stains 
of ignorance that create obscurations to the attainment of the state of a 
buddha of that family. 

The diadem initiation establishes the potency to be crowned with the 
buddha who is lord of that family. 

The vajra initiation establishes the potency [to realize] the nondual pris- 
tine awareness which is the mind of the buddha in that family. 

The ball initiation establishes the potency for expounding, as a buddha 
of that family, the 84,000 aspects of the doctrine 

The name initiation establishes the potency, as a buddha in that family, 
for one's name to be that of a buddha. 

The above explanation is that of Abhayakara. T hese are called “aware 
ness initiations’ because they lead to the attainment of the goal of aware 
ness, the five pristine awarenesses, through relinquishment of the five 
emotional afflictions of ignorance (the object to be relinquished). 

The uncommon initiations of the master are explained as follows: 

The pledge of the vajra is bestowed in order that [the student] not be 
separated from nondual pristine awareness, the minds of all buddhas, or, 
alternatively, in order that he or she realize such pristine awareness. 

The pledge of the bell is bestowed so that one reaches the understanding 
that all things are devoid of intrinsic nature. 
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T he pledge of the seal is bestowed so that one may attain the state that is 
never separate from the great seal of the deity's body. 

The actual master’s initiation is bestowed so that one may attain [the 
status of] “sovereign over the domain of the doctrine in the three 
realms."^? 

The water initiation in this context is bestowed to wash away the stains 
that create obscurations to the attainment of the state of Vajrasattva. 

T he [set of ] essential principles [of tantric expertise] is revealed so that 
one may realize all aspects of the mandala of the support and the sup- 
ported [deities] asthe nature of the qualities of enlightenment; the proce- 
dure of rituals is revealed so that one may perform the activities of a vajra 
master. 

The mantra is transmitted in order to establish the seeds of the powers 
associated with the four activations [of appeasement, etc.] and so that one 
may create ones own pure realm, which is the power of ultimate mantra.?? 

The eye dixir is applied in order that the obscurations of the film of 
unknowing be removed and the supernormal cognition of the divine eye be 
attained.5! 

The mirror is given so that one may reach the understanding that all 
things are devoid of intrinsic nature, like images reflected in a mirror. 

Thebow and arrow are given to plant the seed [of the capacity] to strike 
the target of the ultimate dimension of phenomena upon conquering the 
four demonic forces.? 

The permission is given in order to create the potency for gaining pow- 
ersthrough the proper rituals and performing deeds and activities that ben- 
efit both oneself and others, such as teaching the doctrine. 

The deliberate behavior is given so that, on the basis of such factors as 
never being separated from the awakening mind which is of the natures of 
the five pristine awarenesses, one may engage in mantric conduct. 

The prophecy is made in order to praise and uplift [the recipient] with 
the words "As you are never without the established potency [to attain] a 
buddhas name, you will be victorious on the earth, below, and in the realms 
above." 

T he assurance is given that [each of] the different stages in the conferral 
of the initiation establishes a potency to attain buddhahood, which causes 
one to rejoice over the respective potency. 

T he above explanations are, for the most part, that of Abhayakara. T his 
set of initiations is called the "master's initiation" since it leads one to [the 
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state of ] sovereignty over the teachings; or the “irreversible initiation” since 
it establishes the irreversible seed [of the attainment of awakening]. 

The mandala used for conferral of this [vase] initiation is one that com- 
prises the supporting mandala and the supported deities, a drawn one (such 
as the colored powders or painted cloth), the body as mandala, and so forth. 
The basis for the initiation here is primarily the student’s body, which is 
purified by removing its stains. T he objective of the initiation is to establish 
a special potency for attaining the manifest dimension of a buddha and the 
performance of its deeds and to actualize the body as the nature of the 
indestructible body of a buddha. 


Kalachakra sets forth seven initiations in the pattern of childhood. 


In the exceptional system of the glorious K alachakra, the vase initiation is 
called the “seven initiations in the pattern of childhood.” As to their pre 
cise number and order, the Primordial Buddha Tantra * states: 


O King, the sevenfold initiation 

Includes, in their entirety, the initiations 

Of water, diadem, silk ribbons, vajra and bell, 
D eliberate behavior, name, and permission. 


[T he same tantra] states concisely:*° 
M oreover, the elements and other constituents are purified. 


and then describes the purpose of the seven initiations in the following 
words; 


The water [initiation] purifies the elements; 

The diadem [initiation] purifies the aggregates; 

Thesilk ribbons [initiation] effects the purity of the perfections; 
T he vajra of the great immutable [bliss] 

And the bell of the continuous words of a buddha 

Purify the solar and lunar [channels] as one 

Through purification of the objects and sense powers, 

The vajra deliberate behavior of non-emission is developed; 
The name effects the purity of love and other qualities; 
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The permission effects the purity of enlightenment itself; 
These are the seven initiations.” 


The Hevajra Tantra Five Hundred Thousand presents the analogies related 
to the “seven initiations in the pattern of childhood”: 


[As if washing] their newborns, the mothers confer 
The initiation of cleansing with water. 


The child’s hair bound on his head 
Is to securely fix the diadem. 


The piercing of his ears and adorning him 
Is called the initiation of the silk ribbons. 


The child's talking and laughing 
Is the initiation of vajra and bell. 


His enjoyment is the deliberate behavior. 
Being named is the name initiation. 


Reading and writing is the permission 
Always given by the fathers. 


T hese seven parts, thus described, 
Are known as the seven initiations.” 


HiaH Initiations [(bb)] 


In the body mandala, relative mandala, and ultimate mandala, 
The secret, wisdom, and fourth initiations are received. 
The high and supremely high ones are given at appropriate times. 


T he three supreme initiations— the secret, pristine awareness [through] 
wisdom, and the fourth— are to be received, respectively, in the three 
mandalas: the body mandala, the relative mandala, and the ultimate 
mandala.9? 


THE SECRET INITIATION [(1')] 


The secret initiation is conferred for the sake of creating the conditions for 
faith and wisdom [in the student's mind]. 
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To create the conditions for faith, one clearly imagines the master [and 
consort] asthe maleand female deities and tastes the nectar of the bodhichitta 
[white and red vital essences] from their union. At that time, through the 
deitys power, one experiences an exceptional bliss, and thereby reverses 
doubts and misconceptions about mantric practices. 

To createthe conditionsfor wisdom, the secret substances [of bodhichitta], 
essence of all the buddhas, are placed [by the master] in one’s mouth, from 
where they descend to the lotus of one's heart. T hat causes one to realize 
illusory body, which is pointed out by the twelve examples of illusion.9! 

T he essence of the secret initiation is that of the blissful contemplative 
state which arises upon tasting the bodhichitta. 

Concerning the meaning of its name, "secret initiation," it is so called 
owing to it being an initiation conferred by means of the secret substances, 
the bodhichitta of the master and consort in union. 

Asto the mandala for this initiation, conferral depends on the mandala 
of the relative bodhichitta of the master and consort [in union], which is 
the essence of all the buddhas melted. T his initiation is primarily conferred 
on ones speech, which is made pure by removing its stains. T he objective of 
the secret initiation is to establish a special potency for attainment of the 
enjoyment dimension of awakening and to actualize speech asthe nature of 
the indestructible speech of a buddha. 


THE PRISTINE AWARENESS [THROUGH] WISDOM INITIATION [(2')] 


The pristine awareness [through] wisdom initiation provides the example 
that indicates the actual innate [pristine awareness of bliss] introduced in 
the fourth initiation. T his initiation is conferred in dependence on a real 
consort for the sake of entering the states of the four joys 9 innate pristine 
awareness in particular, through union with her. T he student and consort 
unite as the male and female deities, and through the ensuing inner heat of 
passion, bodhichitta melts and flowsto the various places [channel- wheels], 
generating the four descendent and four ascendent joys. 

In the case of a student who is a monk, [instead of uniting with a real 
woman, ] he visualizes a pristine awareness consort, and imagines himself as 
the male and female deities in union. T hen, by applying the phases of con- 
trolling the winds, he ignites the fire of inner heat, the warmth of which 
melts the bodhichitta, thus bringing about the experience of the four joys. 

T he essence of the third initiation is considered to be the experience of in- 
nate pristine awareness as the bodhichitta flows into the gem [tip of the penis]. 
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As to the meaning of its name, “pristine awareness [through] wisdom 
initiation,” it is so called owing to it being an initiation that depends on a 
wisdom woman— a real consort or an imaginary one— so that, through the 
finest mind devoid of concepts [that arises], one is enpowered in innate 
pristine awareness in dependence [on the consort]. 

Concerning the mandala for this initiation, conferral depends on the 
mandala of the bhaga of the consort. Initiation is conferred on the mind, 
which is made pure by removing its stains. T he objective of the third initia 
tion is to establish a special potency for attaining the reality dimension of 
awakening and to actualize the mind as the nature of the indestructible 
mind of a buddha.” 


Tue Fourtu Initiation [(3')] 


[O n the basis of ] the innate pristine awareness [ensuing] from the union of 
the male and female favored deities that occurs at the time of the third 
initiation and serves as an example [for actual innate pristine awareness], 
the fourth (word) initiation is conferred in order to point out the actual 
innate pristine awareness, the great seal possessing seven features.® 

To expand, what is principally introduced [in the fourth initiation] is 
the selflessness of all phenomena, the nature of total sameness, the unborn, 
the essence of emptiness, or ultimate truth of luminous clarity. H owever, 
the aspect of the relative illusory body of the deity, the bliss of the[male and 
female deities in] union, and so forth, should not be held to be solely non- 
referential enptiness. In fact, the very pristine awareness [pointed out] dur- 
ing the fourth initiation is explained as the state of Vajradhara endowed 
with seven features. 

That being the case, it would amount to a partial [understanding] to 
maintain that the meaning [of this initiation] is the bliss of [the male and 
female deities in] union [pointed out] in the fourth initiation sealed by 
emptiness; or the bliss of the four joys, and so forth, as merely ungraspable 
awareness-emptiness or the great seal of the deity's form as merely the non- 
referential clarity-emptiness of one's mind. 

Hence, the essence of the fourth initiation should be considered to be 
the dimension of the union of bliss and emptiness of ones body in the 
aspect of the enjoyment dimension of awakening; or theinnate reality which 
is the indivisibility of the bliss and emptiness of that dimension. 

Asto the meaning of its name, “word initiation,” it isso called owing to 
it being an initiation that is conferred through words alone on those in- 
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clined to both the profound and vast truths. It is also known as "precious" 
because it is superior to the relative initiations. 

Asto the mandala for this initiation, conferral depends on the mandala 
of the ultimate mind of awakening. Initiation is conferred on the body, 
speech, and mind, whose stains and karmic traces are removed. Its objective 
is to establish [in the student's mind] a special potency for attaining the 
dimension which is the very essence of the indivisibility of the three inde 
structible states [of body, speech, and mind]. 

The above explanation [of the four higher initiations] is from the per- 
spective of the common abridged tantras.*? T he three supreme initiations 
[secret, pristine awareness through wisdom, and word] taught in the excep- 
tional Kalachakra tantra do have the same names [as those taught in other 
tantras], but are more profound and vast. T hey are distinguished in terms 
of their provisonal and definitive meanings, and thus greatly superior by 
virtue of their many different aspects. T hese will not be elaborated on at 
this point for fear of [the explanation] being too lengthy. Likewise, in the 
Kalachakra system, the initiation [to confer] the rank of the sovereign 
vajra master and the initiation [to confer] the rank of the great sovereign 
vajra master are known, respectively, as the high initiation and the su- 
premely high initiation. H owever, these are not to be conferred on individu- 
als in common but on those who have succeeded in the withdrawal and 
retention [branches of the sixfold yoga] onward, at the appropriate time." 


CATEGORIES OF INITIATIONS [(ii)] 


All are included in the entrance, main part, and permission; 
Lesser and supreme; mundane and supramundane, and so forth. 


All of the rituals for the conferral of initiation may be included within three 
categories: the entrance, the main part, and the permission as conclusion; 
or within the two categories of common lesser initiations and the uncom- 
mon high initiations; or the two categories of mundane initiations and 
supramundane initiations, divided according to their results [i.e., common 
or supreme powers]. “So forth” [in the root text] above refers to the catego- 
rization of rituals as relative and ultimate initiations, as presented in the 
Primordial Buddha Tantra,” or the categorization of the former three [com- 
mon, mundane, and relative] as causal initiations, and the latter three [un- 
common, supramundane, and ultimate] as resultant initiations, as presented 
in the Essence of the Great Seal and the Indestructible Garland.” 
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FUNCTIONS AND PuRIFICATORY EFFECTS OF INITIATION [(c)] 


Initiations purify the obscurations of body, speech, and mind, 
and the three equally, 

Establish potencies for the four indestructible states, ripen one 
as a fit trainee 

Of the generation phase, self-blessing, and example and actual 
pristine awareness, 

And bring about the attainment of the rank of a vajra master. 


T he particular functions and purificatory effects of the conferral of the four 
initiations have already been mentioned in the course of the above discus 
sion. Presented here, however, is a synopsis of those points for the sake of 
clarity. 

T he four initiations serve the following functions: to purify the 
obscurations of each of body, speech, mind, and the three together; to es- 
tablish potencies for [attaining] the four indestructible states of awakened 
body, speech, mind, and pristine awareness; to ripen [the student] so that 
heor she becomes fit to cultivate the path, which comprises the generation 
phase, self-blessing,? the example pristine awareness and actual pristine 
awareness."^ T he permission and other parts of the initiations bring about 
the attainment of the rank of a vajra master of the highest tantra system. 

To expand, in general, the main goal of the path of the highest yoga 
tantra isthe dimension of union possessing seven features. T hroughout the 
stages that accomplish that goal, one must first relinquish [the conception 
of] ones ordinary form and train in [self-generation as] the body of the 
deity. To that end, one mus receivethe vaseinitiation which [has the func- 
tion of] cleansing the body of its stains and establishing the potency for the 
indestructible awakened body. To receive the vase initiation makes one fit 
to cultivate the generation phase by way of the three contemplations and 
their branches.’° 

Subsequent to that, it is necessary to train in the illusory body'6 associ- 
ated with relative [truth]. To that end, one must receive the secret initiation 
[which has the function of ] removing the stains of speech and establishing 
a potency for indestructible awakened speech. By receiving the secret initia- 
tion, one becomes fit to cultivate the phase of completion, which comprises 
the vajra recitation and other wind yogas, and self-blessing." 

Next, one must train in luminous clarity emptiness. To that end, one 
must receive the pristine awareness [through] wisdom initiation [which has 
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the function of ] removing the stains of mind and establishing a potency for 
indestructible awakened mind. By receiving this third initiation, one be 
comes fit to cultivate the phase of completion of ultimate luminous clarity 
devoid of subject and object [duality]. 

Finally, one trains in the union of the two [truths]: the illusory body 
associated with the relative truth and the luminous clarity that has merged 
with essential reality’® associated with the ultimate truth. To that end, one 
must receive the fourth initiation [which has the function of] removing 
karmic traces which are the stains of body, speech, and mind, and establish- 
ing a potency for the intrinsic dimension of awakening, which is the indi- 
visibility of three indestructible dimensions. By obtaining that initiation, 
one becomes fit to cultivate the phase of completion of the union of the 
two truths. 

Concisely stated, these initiations serve to remove the stains consisting 
of the faults that hinder meditation in the two liberative phases [of genera- 
tion and completion] one is cultivating and to establish the potencies to 
accomplish whatever are one's objectives. [T his explains] the necessity of 
first receiving initiation, which is the root of the [tantric] path.” 

On occasions, one actualizes an emanation mandala [i.e, a mind-cre 
ated one] and from that receives initiation. Such a procedure is one that 
generates a greater potency for the accomplishment of objectives through 
the contemplation of the two phases while removing the faults that hinder 
accomplishment. It is known asthe "initiation in the context of the path." 


The initiations on the pattern of childhood correspond to the 
thirty-seven means of purification and spheres of 
purification. 


T he seven initiations on the pattern of childhood in the Kalachakra Tantra 
have as their grounds of purification the aggregates, elements, action facul- 
ties, sense powers, and their objects, and as their means of purification, the 
purity of the thirty-seven elements (transcendent ones, bodhisattvas, shakz:s, 
wrathful deities, and so forth).9? T he correspondences between the grounds 
of purification and their purificatory means will not be elaborated upon at 
this point, nor will the exceptionally profound meaning of the three high 
initiations. 


U pon the completion of the rituals of initiation, the following activities are 
to be performed as the conclusion to the mandala, as explained by 
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Abhayakara: the appeasing and enriching forms of the fire-offering rituals 
(to make amends for mistakes of excess or omission in the rituals and to 
please the deity); worship of the mandala; accepting remuneration [for the 
initiation]; making food offerings to the guardians of the directions, and so 
forth, outside [the mandala]; prostration to the mandala followed by the 
dedication of merit; circrumambulation of the mandala; asking forgiveness 
[for mistakes]; departure of the pristine awareness deity; dissolution of the 
emanated [i.e., pledge] deities; destroying the mandala of colored powders; 
extraction of the dagger [fixed in the ten directions]; carrying the colored 
powders to a river; and celebrating the occasion with a tantric feast gather- 
ing or by other means. 


Vows AND PLEDGES ro BE OBSERVED [bb"] 


The prohibitions concern root downfalls and secondary 
infractions; 

Injunctions concern contemplation, conduct, sustenance, and 
articles not to be apart from; 

Pledges include those for beginners, adepts of stable realization 
and highly stable realization, 

Or the pledges of indestructible awakened body, speech, and 
mind, and so forth. 


Once an initiation has been received, one must train in the pledges which 
are the "life" of the initiation. Pledges belong, according to their essence, to 
one of two categories: prohibitions and injunctions. Pledges that are prohi- 
bitions concern the fourteen root downfalls and eight (or nine) secondary 
ones.? T he injunctions concern the vows of the five [buddha] families? 
the pledges of contemplation, conduct, and sustenance, and the pledges 
regarding ritual articles not to be apart from. 

Alternatively, the pledges may be included within the following set of 
three categories: pledges for beginners, pledges for adepts of stable realiza- 
tion, and pledges for adepts of highly stable realization;® or included within 
the set of three pledges of the indestructible states of awakened body, speech, 
and mind.® T he “so forth” [in the root text] above refers to the set of three 
categories of pledges of the vase, secret, and pristine awareness [through] 
wisdom initiations;®’ or, alternatively, the pledges of familiarization [with 
the state of the deity], pledges related to the practices of individual mun- 
dane [deities], and pledges related to individual activations, practices of 
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supramundane [deities], and attainment of great power [awakening].** Each 
set of pledges in itself is inclusive of the entire range of pledges of the high- 
est yoga tantra. 

In general, those [pledges] derived from [tantric] procedures that have 
not been taught by the buddhas are not actually vows but merely deliberate 
behavior. T he ideal [tantric] procedures [for assuming the pledges and vows] 
are the initiations set forth in the awareness-holders collection of teachings. 
O nceone has received such initiations, it is mandatory to carefully observe 
all the pledges one has made. T he way to do so is presented in detail in the 
Buddhist Ethics Section of the Infinite Ocean of Knowledge, based on which 
one should gain an understanding of the subject. 


13. CONTEMPLATION 


cc" Contemplation [I.B.2.a.iii.dd.1'.d'.ii'.cc'.2".b" ii" .cc"] 
(1) O verview 
(2) Extensive D iscussion 
(a) T he Phase of Generation 
(b) The Phase of Completion 
(i) A General Synopsis of Essential Points 
(ii) Different Aspects of the Completion Phase in the Great 
Galpo Tantra 
(aa) Overview 
(bb) D eailed Discussion 
(1') The Causal Phase of Completion 
(à) The M ain Topics 
(i') Self-Blessing 
(ii') The M andala Circle 
(iii') The Great Seal 
(b') Ancillary: T he Four Seals 


[T his chapter continues the detailed presentation of the path, or method 
continuum, with] part three, contemplation as means to liberation. An 
overview of the subject is followed by an extensive discussion. 


Overview [(1)] 


Contemplation comprises the two phases. 


Contemplation in highest yoga tantra comprises two phases: the phase of 
generation and the phase of completion. 
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EXTENSIVE Discussion [(2)] 


T his section has two parts: the phase of generation; and the phase of comple 
tion. 


THE PHASE OF GENERATION [(a)] 


The phase of generation comprises essence, branches, divisions, 
Stages, and actual and nominal aspects; its six topics of analysis, 
Grounds of purification, final result, ripening effect, 

Purpose, essence, and perfection apply to all its branches. 


T he phase of generation [is treated in five parts]: its essence, branches, divi- 
sions, stages, and the distinction between actual and nominal phases of 
generation. 

T he essence of the phase of generation is the contemplation of bliss 
[arising] from the melting [of the vital essence] in meditation focused on 
the form of the deity's body, which is conceptually created anew, in accor- 
dance with the three existences [of birth, death, and the intermediate 
state].! 

Its branches include the offering and praises performed in the periods 
between meditation sessions, the eight branchesof yoga, and so forth.? T hese 
are called "branches" because, owing to their natures, they do not use as 
pects of existence or the result [of buddhahood] in the path. 

The divisions include [the three contemplations of] initial union, su- 
premely triumphant mandala, and supremely triumphant act? [the four 
branches of] familiarization [ritual service], near attainment, attainment, 
and great attainment [of the state of the deity]; and yoga, subsequent yoga, 
intense yoga, and great yoga. 

T he stages refer to the practitioner's level of development in yoga [con- 
templation]: beginner's level; level of one who has experienced [a slight] 
descent of pristine awareness; of one who has gained [a minimal degree of ] 
mastery with respect to pristine awareness and of one who has attained 
total mastery with respect to pristine awareness. 

Theactual phase of generation is one comprising seven branches 5 while 
the other aspects of the phase of generation are nominal. 

The six topics of analysis of the phase of generation are the following: 
the ground of purification of each aspect of the phase of generation; final 
result; how [the various aspects of the phase of generation] become ripen- 
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ing factors for [various aspects of] the phase of completion; purpose; es- 
sence; and measure of perfection.’ T hese six are to be considered with re 
gard to all branches of practice [of the generation phase]. 


Tue Passe or ComptetIon [(b)] 


This section has two parts: one, a general synopsis of essential points to be 
known; and two, the different aspects of the phase of completion as pre 
sented in the Great [Heruka] Galpo Tantra? 


A GENERAL SYNOPSIS or ESSENTIAL Points [(1)] 


The phase of completion comprises three parts: essence, types, 
and natures; 

And is understood through eleven topics of analysis: 

What it is, where to strike crucial points, how to strike them, 

Experience and signs, qualities, reasons, relinquishment, 
measure, delineation of stages, 

Overcoming obstructions and enhancing realization, and the 
distinction between the principal and auxiliary. 


The phase of completion is contained in three parts: essence, types, and 
natures of the particular types. 

Its essence is the bliss-emptiness which manifests when mind [ground- 
of-all consciousness], [afflicted] mind, and winds dissolve in the central 
channel. 

Its types, in terms of nature, are the actual and nominal phases of 
completion; in terms of aspect, the phases of completion with and with- 
out signs; and in terms of designation, the pervading and pervaded phases 
of completion. 

T he nature of each of these will now be elucidated. T he actual phase of 
completion comprises innate great bliss born from the melting [of vital 
essence];° the illusory body [of the deity]; the innate nature; the dimen- 
sion of the state of union;?? that which is attained at the end of the dissolu- 
tion of thewindsin thecentral channa, thethreethoroughly afflicted lights 
and the three purified lights? the three joys;* and the paths [that lead] 
directly to their attainment. 

The nominal phase of completion comprises the yoga of the channels, 
yoga of the winds, the subtle yoga, yoga of vital essence, ^ and [practices 
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with] a real or imaginary consort, which serve the function of making the 
winds enter, dwell, and dissolve in the central channd.. 

Thecompletion phase with signs comprises the three lights with signs of 
intrinsic reality, characterized by mind and mental events, and not yet fully 
transformed into luminous clarity. T his phase is present in all ordinary be 
ings and others. The nominal completion phase with signs includes what- 
ever [aspects] are correlated with the conceptual mind associated with [generic 
images of ] words and meanings. T his phase is present in various degrees up 
to the point at which the actual luminous clarity is attained. 

The signless phase of completion comprises that which is without signs 
of intrinsic reality and is present only in [the minds of ] exalted beings. T he 
nominal signless phase of completion is present in [the minds of ] ordinary 
beings as well. 

The pervading phase of completion comprises the branches of the six- 
fold yogal* (withdrawal of the senses, etc.); the four joys; the four empties; 
and the absence of the appearance side, the emptiness side, and the bliss 
side. It is [so called] because this phase pervades all those [types of ] phase of 
completion. 

The pervaded phase of completion comprises the five stages of the 
Guhyasamaja;”’ the four stages of the C hakrasamvara;’® the three of shape, 
mantra, and reality;? the channels, winds, and vital essences? the four 
seals?! and the four yogas.? 

All aspects of the phase of completion are to be understood by means of 
the following eleven points of analysis: the essence of the [above] types of 
completion phase; where in the body to strike crucial points; methods 
whereby one strikes crucial points; ensuing experiences and signs; which 
qualities are produced from these experiences and signs; reasons for such 
experiences; direct and indirect relinquishment of what isto berelinquished; 
measure of perfection; delineation of stages and paths; activities for over- 
coming obstructive forces and enhancing [realization]; and the distinction 
between the principal and auxiliary [practices]. 

The above points concerning the two phases of generation and comple 
tion are, for the most part, covered in previous and subsequent sections [of 
the Infinite Ocean of Knowledge], such as those that treat the subject of 
meditation,? and therefore will not be elaborated upon at this point. Ear- 
lier in this book, for instance, is presented [the nature of ] the body, which 
serves as support, and its channels, winds, and vital essences, wherein one 
strikes crucial points for different forms of the phase of completion. The 
stages and paths are discussed in the relevant chapters.” 
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DIFFERENT ASPECTS OF THE COMPLETION PHASE IN THE GREAT 
Garo Tantra [(ii)] 


This section has two parts: an overview; and a detailed discussion. 


Overview [(aa)] 

The completion phase comprises the causal and resultant phases. 
All of the teachings in the tantras of highest yoga concerning the different 
completion phase systems, when presented in an abridged form in terms of 


essence, are included within two aspects: the causal phase of completion 
and the resultant phase. 


DETAILED Discussion [(bb)] 


This section has two parts: the causal phase of completion; and the result- 
ant phase of completion. 


THE CausaL PHASE OF COMPLETION [(1')] 


The section has two parts: the main topics; and an ancillary topic. 


Tue Main Torics [(a')] 


The causal phase comprises self-blessing, mandala circle, 
And the great seal. ... 


The causal phase of completion has three principal aspects: self-blessing, 
mandala circle, and the great seal. 


SELF-BLESSING [(i')] 


Self-blessing denotes meditation for which the principal focuses— a flame, 
sphere, syllable, and so on— are visualized within the central channel (re 
gardless of whether or not one actually visualizes the central channel). 

It is natural that winds gather wherever the mind is focused. T hrough 
practice of this meditation, the winds gather, whereupon they first enter, 
then dwell, and finally dissolve in the middle of the particular channd- 
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wheel one is focused on in meditation. When the winds dissolve, the pro- 
cess of dissolution of the different levels of subtle and coarse [psychophysi- 
cal] constituents? occurs, along with many [experiences of ] extraordinary 
bliss [ensuing from] the melting [of vital essence]. 


THE MaNDaALA Crece [(ii')] 


The mandala circle denotes action-seal (consort) practice and an auxiliary 
practice [using an imaginary seal]. 

For the first, through controlling the life [wind that flows] in the upper 
part [of the body], the sequence of the entering, dwelling, and dissolving 
of the winds [in the central channel] occurs. When in union with an [ac- 
tual] consort, the point at which the winds are stopped is reached. At that 
time, through the aid of the consort, the entering, dwelling, and dissolving 
occur simultaneously. As a result, great bliss, which is a bliss generated by 
the melting of bodhichitta and its descending in the central channel, is 
swiftly induced. 

The four joys, which occur by way of striking the crucial points of one's 
body, can indicate in an approximate and partial way the different aspects 
of bliss, emptiness, natures, and the lights. H owever, to indicate these 
experiences in a subtle and complete way requires that one rely on a real 
consort. To explain, when one strikes the crucial points at various places 
of one's body, the pristine awarenesses that manifest are dissimilar, each 
having a distinct mode of realization. T hereis also a difference depending 
on the kind of consort, the difference being whether or not it is possible 
to bring about the perfect pristine awareness of the four lights and the 
four joys. 

Thebest among the consorts are the emissaries of the three places taught 
in the Chakrasamvara tantra.?' O nce one has gathered a special assembly of 
those consorts, in general, powers are bestowed with extreme swiftness. In 
particular, the channel-knots of the 21,000 channels are thereby released; 
the winds of the twenty-four transits cease;?? and the twenty-four residual 
vital essences transform into refined ones.? Through the power of these 
supports [consorts], that which is supported by them, the pristine aware 
ness of nondual bliss and emptiness, free from the wave-like agitation of 
conceptuality], expandsto infinity. Indeed other kindsof consorts will gradu- 
ally bring this about, but the consorts [taught in C hakrasamvara] produce 
this result immediately, and are therefore the best among consorts. 

Theauxiliary practice involves an imaginary consort, also known as "pris- 
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tine awareness consort,” which serves the purpose of stabilizing the pristine 
awareness [of bliss and emptiness], and is an appearance in the form of a 
consort created in ones imagination. [T hismeans] athought- projected image 
which appears although without concrete reality, referred to as the “self- 
manifesting awareness woman” or “great seal with form.” 


THE GreaT SEAL [(iii')] 


The great seal is of two [types]: the great seal that elicits bliss and the great 
seal that directs the mind inward. 

In thefirst, oncefamiliarization with pristine awareness coemergent with 
the bliss of the melted [vital essence] has become very stable, [the adept] 
remains in a state of even contemplation of the bliss-emptiness pristine 
awareness alone. Such contemplation itself serves as the condition for the 
winds and mind to gather [enter, dwell, and dissolve] again, whereupon a 
special bliss of the melted [vital essence] is experienced repeatedly: T his is 
called "great seal without form." 

In the second, the great seal that directs the mind inward, "mind" refers 
to both vital essence and discursive thought. Bodhichitta is directed into 
the central channel, and discursive thought is caused to enter luminous 
darity, whereupon, in a way greatly superior to meditation on emptiness 
alone, the dualistic impressions of apprehended and apprehender cease. As 
aresult, one becomes enveloped in the causal great seal which brings about 
thesupreme power, which is one’s desired power: the great seal of the nondual 
pristine awareness dimension of awakening. 

All these aspects of the phase of completion [self-blessing, mandala circle, 
and great seal] are called “causal phase of completion” since they serve as 
causes of the pristine awareness of great bliss. 


ANCILLARY: THE Four Seats [(b')] 


... As methods of eliciting bliss and emptiness, 
Generally, four seals are taught. ... 


All of the completion phase [practices] in highest yoga tantra are in accord 
in having as their objective the pristine awareness of the union of bliss and 
emptiness. O f the various presentations, extensive and condensed, of meth- 
ods to bring forth such pristine awareness, what follows now is in keeping 
with the special synopsis just given. 
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It is generally taught that there are four seals— the action seal, doctrine 
seal, pledge seal, and the great seal— and this [system of four] is very widely 
accepted. T hese seals are defined in a number of different ways. [In his Awn 
of Esoteric Instructions]? the master Abhayakara relies on many tantras in 
his presentation [of the four seals] as they apply to three [stages]: the gen- 
eration phase, the completion phase, and the resultant [awakened stage]. 

First, in the phase of generation, meditation on the manifest form of a 
female deity is the action seal; the arrangement of syllables, the seal of the 
doctrine; the performance of awakened activity through the emanation and 
reconvergence of light, and so forth, the pledge seal; and the appearance 
and emptiness of the form of the deity, the great seal. 

Second, in the phase of completion, a real awareness woman is the ac- 
tion seal since she bestows joy through the action of embracing, and so 
forth. The central channel is the seal of the doctrine since it bestows the 
special innate joy. T he pristine awareness of nondual bliss and emptiness is 
the great seal since it is the unsurpassable mind of awakening. T he imagi- 
nary consort, an appearance in the form of a female deity, is the pledge 
Seal .?! 

Third, at the resultant stage, the manifest dimension of awakening is the 
pledge seal; the dimension of great bliss, the great seal; the reality dimen- 
sion of awakening, the doctrine seal; and the enjoyment dimension of awak- 
ening, the action seal. 

Alternatively, the four dimensions of awakening (manifest, enjoyment, 
reality, plus the great bliss dimension) are explained as being, respectively, 
the action, great, doctrine, and pledge seals. T hisis held to be the system of 
the Chakrasamvara tantra. 

On this subject of the four seals, the lordly M aitripa?? and his lineage 
base their explanation on N agarjuna[garbha]'s Ascertainment of the Four 
Seals? which they consider to express the view of the H evajra tantra. T he 
action seal is posited as both the actual action seal (the principal one) and 
the pristine awareness seal, an imaginary seal (an auxiliary). The doctrine 
seal comprises the yogas of the winds, the vital essences, and the inner heat, 
and the [yoga practiced] by persons of superior faculties, that of the inde 
structible [state], the focus of which is solely mind’s bliss. Accordingly, 
Sahajavajras Compendium of Tenets says?" 


The doctrine seal is cultivated 
By the less capable at the level of channels and letters; 
By the middling as the distinctive inner heat; 
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And by the best as the indestructible state. 
It is said to be the awareness that comprises 
Vital essences and subtle yogas. 


T he great seal is natural, authentic pristine awareness, free from all concep- 
tual constructs. T he pledge seal is the deity's form which manifests without 
being mentally projected. T his last has as its cause the enhancement and 
sealing practice in the generation phase,” which is a concordant [seal]. 


14. THE RESULTANT PHASE OF 
COMPLETION AND THE 
RESULTANT CONTINUUM 


(2') The Resultant Phase of Completion [I.B.2.a.iii.dd.1'. 
d'.ii'.cc'.2". b".ii".cc".(2).(b).(ii).(bb).(2)] 
(à) Overview 
(b') Extensive D iscussion 
(i') Emptiness Side 
(aa') Lights 
(1") The U Itimate Three Lights 
of Essential Reality 
(2") The Relative Three Lights 
of Interdependence 
(a") The Three Lights Attended by 
Conceptions 
(i") The T hræ Lights at the 
Ground Stage 
(aa") The Continuous 
Three Lights 
(bb") The T hree Lights T hat 
Occur at Particular 
Times 
(1)) The Three Lights 
during the D eath 
Process 
(2)) The T hree Lights 
during Sleep 
(3)) The T hree Lights 
during Sexual 
Union 
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(4)) The Subtle T hree 
Lights T hat 
M anifest at 
Every Appearance 
of an Object 
(ii") The Three Lights at the 
Path Stage 
(aa") The Three Lights 
Consisting of Instants 
(1)) The Three Lights 
at the Time of 
Initiation 
(2)) The Three Lights 
during the 
Generation Phase 
(3)) The Three Lights 
of Body Isolation; 
and (4)) The 
Three Lights of 
Vajra Recitation 
(5)) The Three Lights 
of Mind Isolation; 
(6)) The Three Lights 
of Illusory Body; 
and (7)) The 
Three Lights of 
Luminous Clarity 
(bb") The Thre Lights 
Consisting of Stages 
(b") TheT hræ Lights D evoid of 
Conceptions 
(bb') Conceptions 
(cc') The Way Pristine Awareness M anifests 
from Conceptions 
(ii') Appearance Side 
(iii') Union of Emptiness and Appearance 
dd" Application of Tantra [I.B.2.a.iii.dd. 1'.d'.ii.cc. 2". b".ii" .dd"] 
(1) Activations 
(2) Complementary Tantric Conduct 
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3" The Resultant Continuum of Inalienableness: T he Actualized State 
of Purity [I.B.2.a.iii.dd.1'.d' .ii'.cc'.3"] 
dd' A Synopsis of the View, M editation, Conduct, and Result [1.B.2.a. 
iii.dd.1'.d'.ii'.dd'] 


[This chapter continues the presentation of the phase of completion ac- 
cording to the Galpo Tantra with] part two, the resultant phase of comple- 
tion. [Following that is part four of the method continuum: the application 
of tantra. The chapter concludes with the third of the three continuums: 
the resultant continuum of inalienableness, the actualized purified state; 
and the fourth part of the extensive discussion of highest yoga tantra: a 
synopsis of this system's view, meditation, conduct, and result.] 


THE RESULTANT PHASE OF COMPLETION [2'] 


This section has two parts: an overview; and an extensive discussion. 


Overview [a'] 
... There are three sides to the resultant phase. 


The phase of completion that deveops as a result of the [above mentioned] 
causes comprisesthree [aspects]: emptinessside; appearance side; and ther union. 


EXTENSIVE Discussion [b'] 


This section has three parts: the side of emptiness; the side of appearance; 
and the union [of emptiness and appearance]. 


Emptiness SIDE [i'] 


This is discussed in three parts: lights; conceptions; and the way pristine 
awareness manifests from conceptions. 


Licuts [aa'] 


The emptiness side comprises the ultimate three lights of 


reality 
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And the relative three of interdependence, with conceptions and 
without. 

The three lights are delineated in fifteen sets and referred to by 
many synonyms. 


The expression “phase of completion on the enptiness side” denotes the di- 
rect realization of the naturally stainless mind of innate pristine awareness, 
the indivisbility of bliss and emptiness, [which is actualized] when the eighty 
conceptions and the three lights! dissolve in sequence. 

H ere, "the three lights" signifies their root, awareness, and the transfor- 
mation of that awareness into what are called "three lights." The three are 
not of an essence different [from awareness]. Taking as an example three 
images made of gold, their root, or nature, would be said to be the gold 
itself, and the transformation of the gold, the three images. T he gold that 
forms the three images and the images themselves are not separable. Simi- 
larly, in this case, self-awareness [i.e.,, awareness that cognizes its own na 
ture] and the three lights are in no way separable. 

To expand, thethree lights (without considering the distinction between 
the real and the nominal) form two sets: the ultimate three lights of essen- 
tial reality and the relative three lights of interdependence?” 


THE ULTIMATE THREE LIGHTS or EssENTIAL RrAurTY [(1")] 


The ultimate three lights of essential reality refer to the root, the ultimate 
dimension of phenomena, mind itself, immutable great bliss, ultimate and 
total self-awareness [i.e., awareness that cognizes its own nature]. 

Their essence is the mode of arising of the very form of that great blissin 
its own appearing aspect. [Such is] the inconceivable secret of awakened 
body, speech, and mind: light, increase of light, and culmination of light, 
respectively, and the luminous clarity of total emptiness, all-pervasive great 
bliss. 

Those three lights represent an inseparable and total sameness. They 
constitute the ground, primordial reality; the result to be attained; and the 
reference for the cultivation of the path. They encompass all phenomena of 
cyclic existence, perfect peace, and the path. N onetheless, their essence tran- 
scends ground, path, and result. 

These three lights are not the actual ones but are called the three lights 
because they are the very nature of the actual three lights. 
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THE RELATIVE THREE LIGHTS OF INTERDEPENDENCE [(2")] 


T herelative threelights of interdependence are known by the different names 
of “three lights,” “three pristine awarenesses,” and “three consciousnesses.” 
T hese three lights form two sets: the three lights attended by conceptions; 
and the three lights devoid of conceptions.? H ere, “attended by” versus “de 
void of” indicates the presence or absence of the conceptions of emotional 
afflictions. 


THE THREE LIGHTS ATTENDED BY CONCEPTIONS [(a")] 


This first set is of two types: the three lights at the ground stage; and the 
three lights at the path stage. 


THE THREE LIGHTS AT THE GROUND STAGE [(i")] 


[T he set of ] three lights at the ground stage is of two types: the continuous 
three lights; and the three lights that occur at particular times.* 


THE Continuous THREE LiGurs [(aa")] 


The three lights of essential reality explained above are inherent to all sen- 
tient beings, and yet, like an encrustation over them, the continuous three 
lights arise from the minds of each and every being. 

To expand, there is a habitual tendency to crave bliss which is possessed 
of apotency whereby mind is attracted to objects. Its three transformations, 
the appearances of body, speech, and mind, manifest through the potency 
of mind's self-cognizance, and are, respectively, light, increase of light, and 
culmination of light. The three are none other than the relative self-cogni- 
zant quality of mind and the aspect that looks inward. 

In other tantras [i.e., Kalachakra], these three lights are spoken of as the 
seed of mutable bliss or the bliss of emission [of vital essence]. T he essential 
nature of all of the three lights is that of the ground-of-all consciousness. 
H owever, in this context, light serves as the cause that produces the mental 
consciousness and the sense consciousnesses. T he increase of light serves as 
the cause for the afflicted mind. T hese two lights are thereby posited, respec- 
tively, [as the mental consciousness and sense consciousnesses; and afflicted 
mind]. T heculmination of light, in a categorical sense, is simply of thenature 
of the ground-of-all, and only in an indirect way produces the [other] seven 
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consciousnesses, not directly. It is therefore posited solely as the ground-of- 
all. Thus, the three lights are taught to be mind [ground-of-all conscious- 
ness], [afflicted] mind, and [sixfold group of] sense consciousnesses.° 

T hese three lights, in essence not divisible and unified as one, remain 
continuously present as long as cyclic existence endures. They are desig- 
nated as the “three root lights.” 


Tue THREE Licurs THAT Occur aT PARTICULAR Times [(bb")] 


T hese are divided into four sets according to the time they occur: one, the 
three lights, very evident and clear, that occur at the time of death; two, the 
three lights, moderately evident and clear, that occur during sleep; three, 
thethreelights, moderately evident and clear, that occur during sexual union; 
and four, the three lights, subtle and indistinct, that occur each time the 
appearances of the sixfold group [of consciousnesses] arise in coarse form.® 


THE THREE LIGHTS DURING THE DEATH Process [(1))] 


Prior to the actual time of death, the twenty-five gross constituents’ dis- 
solve entirely. T his process is accompanied by five signs, such as the mirage 
[indicating their dissolution].® 

[In particular,] when the winds dissolve into light, there occurs an inner 
whitish radiance related to the white element [descending from the head to 
the heart]. T his is the pristine awareness of light. 

When that dissolves into the increase of light, there occurs a reddish 
radiance, [reddish] since it is related to the red element [ascending from the 
navel to the heart]. T his is the pristine awareness of the increase of light. 

Asthat dissolves into the culmination of light, the potencies of the white 
and red elements vanish into the totality [of space], and there remains only 
a fraction of the life wind, owing to which there occurs a blackish radiance. 
T his is the pristine awareness of the culmination of light. 

[W hat is described] here is the dissolution of the three lights associated 
with the particular time of death, not the dissolution of the root [continu- 
ous] three lights. [T his is because] at the time of death, the luminous clarity 
nature of mind is [still] covered by the encrustation of the ground-of-all 
consciousness. Through the dissolution of the appearances of objects, that 
ground-of-all arises as the nature of bliss and clarity. From that arise the 
three lights in reverse order, each in a momentary and subtle way, from 
which occurs the intermediate state [between one life and the next]. 
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THE THREE LIGHTS DURING SLEEP [(2))] 


When one is asleep, there is no separation between the support, the body 
with its channels, winds, and vital essences, and that which is supported, the 
mind. Consequently, just a fraction of the subtle and gross [constituents] 
dissolve, not the entirety. In this case, at the stage of the ground, the threefold 
[sequence] of light, increase of light, and culmination of light, which occurs 
in the forward order, is extremdy subtle and therefore difficult to recognize. 

W hen dreams occur, they do so from a subtle manifestation of the [three] 
lights in the reverse order. It is explained that in waking from the dream 
state, the lights do not again manifest in the reverse order, while in waking 
from deep sleep, they do. 


Tur Turre LiGHTs DURING SExUAL UNION [(3))] 


During sexual union, first is experienced pleasure [based on] the four edl- 
emental properties. Physical contact represents the earth element; moist- 
ness, water; warmth, fire; and movement, wind.? T hen, as the bodhichitta 
present in the different channels reaches the secret channd-whegl, light oc- 
curs. Asit reachesthegroin region, the increase of light occurs. Asit reaches, 
in the case of a male (method), the extremity of the "lord of the family" 
channel inside the gem [tip of the penis], or, in the case of a female (wis- 
dom), the extremity of the right channel [rasana], the culmination of light 
occurs. At theinstant bodhichitta is emitted, there is luminous clarity. Fol- 
lowing emission, the red aspect ascends, and thethree lights manifest in the 
reverse order. 


THE SUBTLE THREE Licurs THAT MANIFEST AT EVERY APPEARANCE 
OF AN OBJECT [(4))] 


To use an example, by the force of the mind being directed toward an ob- 
ject, initially thereis simply a perception of the gross form: this is posited as 
light. N ext, there is ascertainment of the fine details of the form: this is the 
increase of light. Then, as the mind becomes satiated by, or tired of, the 
object, there occurs a slight diminishment of its clarity: this is the culmina- 
tion of light. Following that, the object no longer appears: this isthe fourth, 
luminous clarity. 

T hose are thereby posited as the three lights with respect to the mind's 
clarity and cognizance components in one or another occasion. T he three 
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lights that occur during sexual union are likewise posited with respect to 
the clarity and cognizance aspects of the mind. T hat being the case, since 
thoughts arise in dependence on the appearances of objects, and, as well, 
each and every appearance of an object manifests from the winds mode of 
stirring the mind, therefore, in relation to [the arising of] all objects [and 
thoughts], there exists a fraction of the three lights present at the time of 
the ground, which must be realized by means of the path. H ence, there 
are five occasions for the arising of the three lights at the ground stage 
[continuous, at death, during sleep, sexual union, and at the manifesta- 
tion of all objects]. 


THE THREE LIGHTS AT THE PATH STAGE [(ii")] 


These form two sets: the three lights consisting of instants; and the three 
lights consisting of stages. 


THE THREE LIGHTS CONSISTING OF INSTANTS [(aa")] 


This first set comprises [seven] sets: [one] the three lights [experienced] at 
the time of initiation; [two,] the three lights during the generation phase; 
[three and four, ] the three lights arising from body isolation; and from vajra 
recitation; and [five, six, and seven,] the three lights in the stages of mind 
isolation; illusory body; and luminous clarity. 


THE THREE LIGHTS AT THE TIME OF INITIATION [(1))] 


[D uring initiation,] the example pristine awareness is used in the path and 
thereby becomes a special method for ascertaining the authentic condition. 
It should be understood that, except for [that difference], these three lights 
are similar to the three lights at the time of sexual union, and arise in the 
same way. 

There are four different kinds of pristine awareness [of initiation]: the 
pristine awareness of the initiation that is introduced to persons of low 
faculties (beginners); the pristine awareness [of the initiation] that ripens 
persons of sharp faculties, who fathom [pristine awareness] without going 
through stages; the pristine awareness of the initiation in the context of the 
path consisting of the two phases [of generation and completion]; and the 
pristine awareness of the initiation that serves asthe proximate cause for the 
result [awakening]." 
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Of these four, in this context, the pristine awareness of the initiation 
[introduced to] the beginner with low faculties should be considered to be 
the three lights at the time of initiation. 


THE THREE LIGHTS DURING THE GENERATION PHASE [(2))] 


During the phase of generation, the three lights are exemplified by those 
that ensue from the passion engendered with a real or pristine awareness 
[imaginary] consort. In addition, three lights manifest from focusing on 
subtle spheres in the profound phase of generation. 


THE THREE LIGHTS OF Bopy ISOLATION AND VAJRA RECITATION 


[(3)), (4))] 


As to the three lights arising from body isolation and vajra recitation, 
when the winds, owing to different meditation focuses and exertion [in 
breath-control techniques], gather to some extent, the gross constituents 
dissolve slightly. T hereafter, the pristine awareness of the three lights mani- 
fests for a time, however brief or extended, after which one awakens [from 
the absorption], accompanied by subtle components [of the three lights] 
manifesting in the reverse order. 


Tue THREE LIGHTS OF MIND ISOLATION, ILLUSORY BODY, AND 
Luminous Crarity [(5)), (6)), (7))] 


Practitioners at the stages of mind isolation, illusory body, and luminous 
clarity}? will attain the three lights through the stages of applying the prac- 
tices. Except for differences in intensity and refinement, the ways the lights 
manifest will be the same as those [of body isolation and vajra recitation]. 
Thethree lights that occur as the result of [having perfected] practice repre- 
sent the actual stages of the three lights. 

At the mind isolation stage, during each session of equipoise, the eighty 
manifest conceptions are stopped. As a result, the practitioner has the im- 
pression that the pristine awareness [experienced] during that session en- 
compasses all phenomena, but in fact it does not do so. In addition [to that 
experience of pristine awareness], a practitioner at the stage of illusory body 
will experience an infinity of appearances of mandalas. A person at the stage 
of luminous clarity will have a similar experience and, in addition to the 
appearance of all the [infinite] mandalas, will realize everything to be of the 


258 — SYSTEMS OF BUDDHIST TANTRA 


nature of bliss. T he three lights of actual awakening encompass all phenom- 
ena (as will be explained below). 

Concerning the way to practice those, during the manifestation of the 
three lights at the stage of the ground, in accordance with the way they exist 
at the ground, it is necessary to strike the crucial points by means of [tech- 
niques of] the path. Therefore, one cultivates bliss [in practice] with an 
action seal (real consort) or pristine awareness seal (imaginary consort); cul- 
tivates the state of non-thought through the yoga of deep; and cultivates 
the pristine awareness of clarity by relying on methods complementary to 
the first two, such as yogas involving syllables, spheres, vajra recitations, 
and winds. Except for differencesin which isthe main experience, the three 
[experiences of ] bliss, [non-thought, and clarity] all ensue from the three 
methods (the action seal, [yoga of sleep, and yogas of syllables, etc.]). 

The ability to use the luminous clarity of death on the path is gained by 
integrating the meditative absorption of luminous clarity with sleep in the 
present life Although one may not gain powers in this lifetime, when death 
comes, one will be able to use the moment [of death] in the path. T he three 
lights that manifest at every object's appearance in the ordinary state are to 
be cultivated in the post-contemplation period of [everyday] activities. 


Tur Turee Ligurs ConsIsTING OF STaGEs [(bb")] 


By means of the methods mentioned above, the three lights of instants are 
repeatedly elicited and contemplated. As a result, the pristine awareness of 
bliss and emptiness that has been cultivated in relation to the three lights at 
the ground stage is firmly stabilized. T his process is comparable to treating 
copper with mercury and cow dung to produce gold. 

To explain, through repeated practice related to the three lights of in- 
gants, one first ripens the potency for the meditative experience of light, 
then that of increase of light, and then that of the culmination of light. O ne 
thereby gradually progresses from the stage of light to the stage of increase 
of light, from that to the culmination of light (inclusive of the subparts of 
each stage), and [finally] experiences the total emptiness stage. 


Tur Turre Liaurs Devor or Cowvczrriows[(b")] 


The three lights at the stage of actual awakening’ constitute the [medita- 
tive] application directed to relinquishment of the seeds of the conceptions 
of the eighty natures. T he seeds have therefore not yet been relinquished. 
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H owever, these three lights are included in this set of three lights that are 
devoid of conceptions because they are conduciveto [theattainment of ] them. 
The [actual] three lights devoid of conceptions refers to the three lights 
that occur in the reverse order when one has emerged from [the equipoise 
of] the path of seeing and to the lights that manifest as a result of the 
passion of great pristine awareness from the attainment of the stage of union 
onward (which belong to the category of three lights of instants). T hese 
lights consist in the repeated cultivation of great bliss which is "moistened" by 
a subtle bliss derived from the mating [of the vital essence]. T heir character- 
istics bear only a resemblance to those of the three lights of mind isolation. 

M oreover, it should beunderstood that, in terms of their principal char- 
acteristics at least, thethree lights at the ground stage that occur at particu- 
lar times are considered to be similar in that [light] is mainly concordant 
bliss, [increase of light,] mainly clarity, and [culmination of light,] mainly 
non-thought. 

T hus are delineated fifteen sets of three lights: the one set of the ultimate 
three lights of essential reality; and the relative, the five at the ground stage, 
the seven plus the one comprising stages at the path stage, and the one of 
the three lights devoid of conceptions. 

There are many synonyms for the three lights, some common to both 
sutras and tantras, and others exclusive to the tantras. The following are 
examples of just some of the terms used to designate light, increase of light, 
and culmination of light, respectively: method, wisdom, and androgyne; 
mind [ground-of-all consciousness], [afflicted] mind, and [the sixfold group 
of] consciousnesses; desire, aversion, and delusion; imaginary, dependent, 
and absolute. [T hese arein common with the sutras. ] 

[T he next are terms used in tantra]: appearance side, emptiness side, and 
their union; mind, mental events, and ignorance; absence of desire [aver- 
Jon], desire and middling desire empty, very empty, and total empty (these 
are not actual synonyms but just names given in consideration of their simi- 
larities); three lights, three emptinesses, and three consciousnesses; and pris- 
tine awareness, mind, and consciousness (these are actual synonyms). 

Next, to explain the meanings of some of those names, since light has 
the smallest component of the bliss of desire, it is called absence of desire 
[aversion]. Since the increase of light has a greater component of bliss, it is 
called "desire." Sincethe culmination of light has equal proportions of bliss 
and emptiness, it is called "middling desire." 

To explain someother synonyms, light is posited as wisdom since, of the 
two aspects of emptiness and bliss, it has a greater component of emptiness. 
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The increase of light is posited as method since it has a greater component 
of bliss. The culmination of light is considered as androgyne since it has 
both equally. 

Moreover, light is referred to by the following symbolic [terms]:!* [the 
syllable] om, moon, lotus, woman, left side, night, smoothness; the in- 
crease of light, by [the syllable] z, sun, vajra, jewel, day, man, right side, and 
roughness; and the culmination of light, by neuter, points between [night 
and day], center [of left and right], middle[of a space], androgyne, and union. 


Conceptions [(bb')] 


The thirty-three conceptions, the nature of which is light, 

Forty, the increase of light, and seven, the culmination of light, 
serve as the source 

Of deception and freedom. ... 


T he conceptions arising from the three lights" generally amount to all types 
of discursive thoughts. To establish their exact number is therefore difficult. 
There are many enumerations, such as that of the Indestructible Garland 
Tantra, which names one hundred and eight winds, the nature of which is 
conceptions. The root source for the particular associations of the con- 
ceptions with the three lights is found in the Compendium on the Pristine 
Awareness Tantra, which sets forth seven conceptions related to the culmi- 
nation of light; four associated with the increase of light; and only [the one] 
absence of desire [aversion] associated with light (although there are actu- 
ally seven associated with light). T here are various ways of pointing out how 
[the conceptions and the three lights] are associated. H owever, since the 
explanation in terms of eighty conceptions as found in the exalted N agarjunds 
Five Stages is So well known, what follows will be in keeping with that. 
N agarjunas work setsforth thethirty-three conceptions associated with light, 
[beginning with the words]:1° 


Aversion, middling aversion...”° 


H ere, the first is the absence of desire, in essence, aversion, which means 
apprehending an object as unpleasant. T his is differentiated into three types 
according to the degrees of intensity of the aversion. [T hethirty-three are as 
follows:] 
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(1) Small aversion, whosemode of apprehension [of the object] is slightly 
unclear; 

(2) Middling aversion, whose mode of apprehension is clear, but owing 
to its being brief, and to other factors, is not capable of initiating a 
conditioned action; 

(3) Great aversion, whose mode of apprehension is clear and lasts some 
time and therefore is capable of initiating a conditioned action; 

(4) Mental coming and going: mind directed outward towards an object 
and then directed inward (both refer to mind being directed); 

(5) Sorrow, 

(6) Middling sorrow, 

(7) Great sorrow: three degrees of distress caused by being separated froma 
pleasing object; 

(8) Quietude: a dazed state resembling that of fatigue or exhaustion which 
lacks mindfulness; 

(9) Conceptuality: discrimination that apprehends attributes by mixing 

[the generic image based on] names with that [derived from a sense 

perception] of an object; 

0) Fear, 

1) Middling fear, 

2) Great fear or fright; 

3) Craving, 

4) Middling craving, 

5) Great craving: three degrees of longing for what is pleasing to one in 

the past, present, and future; 

(16) Grasping: the wish to indulge in what is craved for; 

(17) Hunger and thirst: mental discomfort caused by these; 

(18) Feeling, 

(19) Middling feeling, 

(20) Great feeling: in essence, pleasure, pain, and neutrality, distinguished 

into three types based on the different degrees of intensity. 

(21) Conception of knowing, 

(22) Conception of a knower, 

(23) Conception of an object known: the mistaken cognitions that appre- 
hend thethree (actual knowing, the agent of knowing, and the ground 
of apprehension) for what they are not; 

(24) Discernment: analyzing what is suitable and unsuitable 

(25) Shame: of being immoral, or not wishing to become immoral; 
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(26) Shunning unwholesome deeds out of concern about others disapproval. 
[The mental factor of] embarrassment is also included in this. 

(27) Compassion: the wish that others be free from suffering; 

(28) Loving-kindness, 

(29) Middling loving-kindness, 

(30) Great loving-kindness: three degrees of love and affection whereby one 
wishes for the happiness of other sentient beings whom one finds 
pleasing. T hese are also explained as three degrees of wishing for the 
happiness of attractive beings and wanting to protect them from harm. 

(31) Qualm: an unsteady disposition related to uncertainty and character- 
ized by anxiety. 

(32) Accumulation: wanting to collect [things] and reluctance to give 
[things] away out of avarice 

(33) Jealousy: amind disturbed by others prosperity. 


[N ext are] the forty conceptions associated with the increase of light: 
(1) Desire for an object not yet acquired; 
2) Attachment to an object already acquired; 
) Joy, 
) Middling joy, 
) Great joy: different degrees of delight at the mere sight of a pleasing 
object; 
Rejoicing: joy at having achieved what one desires; 
Rapture: repeated enjoyment of the desired object; 
Amazement: elation over something newly attained; 
Excitement: mind pursuing what is pleasing; 
Satisfaction: being content with pleasure; 
Desiring to embrace (this stands for the wish to engage in physical and 
verbal actions motivated by desire for an object); 
(12) Desiring to kiss: (this stands for the wish to engage repeatedly in ac- 
tions [motivated by] desire); 
(13) Desiring to cling: (this stands for the wish not to give up these actions 
motivated by desire); 
(14) Stability: an stable disposition that cannot be changed; 
(15) Diligence: enthusiasm for the practice of virtue; 
(16) Pride: considering oneself to be superior due to family or other fac- 
tors; this includes the seven types of pride? 
(17) Activity: the will not to relinquish the effort to bringtasksto comple 
tion; 
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Robbery: wanting to possess the things of others; 

Force: wanting to suppress others; 

Enthusiasm: mind's involvement in ordinary activities; 

Forbearance of hardship, 

Middling forbearance of hardship, 

Great forbearance of hardship: different degrees of indomitable cour- 
age when it is necessary to apply oneself to difficult tasks. (For this, 
[the translators of N agarjunds Five Stages], based on acorrupted [San- 
skrit] text, have mistakenly taken sahasa (hardship) for sahaja (in- 
nate).?? T herefore, [in choosing] between a doubtful translation and 
an edited [but meaningful] one, the second is preferable). 
(24) Vehemence and aggression: wanting to quarrel, and so forth; 
(25) Flirtation: mind directed toward what is beautiful; 
(26) Animosity: a mind of enmity; 
(27) Virtue: rejoicing in virtue 
(28) Lucidity: wishing to be understood by others; 
(29) 
(30) 
(31) 
(32) 


(18) 
(19) 
(20) 
(21) 
(22) 
(23) 


Truth: Wishing to speak the truth; 

Untruth: wishing to tell a lie; 

Certainty: maintaining a steady resolve; 

Non-assumption: not wishing to possess something out of consider- 

ation of the grief this may cause; 

Donors disposition; 

Exhortation: Wishing to urge others into work and action; 

Heroism: Wishing to be free from obscurations; 

Shamelessness: not shunning the unwholesome 

Deceit: the wish to mislead others; 

[ Wickedness]: adherence to the bad views of evil persons (the five bad 

views);24 

(39) Rudeness: disregarding and scorning others, even when their status, 
health, or possessions decline; 

(40) Dishonesty: guile in hiding ones faults. 


(33 
(34 
(35 
(36 
(37 
(38 
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T he seven conceptions associated with the culmination of light are as follows: 
(1) Jgnorancethat is a medium veil of desire: the result of the mind being 
clouded by desire (the cause); it is "ignorance" since its aspect is 
unclear; 
(2) Forgetfulness: a diminishment in mindfulness; 
(3) Confusion: apprehending what is big as small, form as sound, and so 
forth; 
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(4) Disinterest in speaking: not inclined to speak; 
(5) Discouragement: overwhelmed by circumstances of any kind; 
(6) Indolence: lack of interest in what is wholesome; 
(7) Doubt: oscillating between two possibilities. 
T hese are the seven instants of ignorance. 


The eighty conceptions have as their [primary] causes the three root 
consciousnesses and the three root winds,” and, as their contributory con- 
ditions, the three lights that occur at particular times, accompanied by their 
winds. W hen these[causes and conditions] encounter the contributory con- 
ditions of external objects, concordant conceptions arise. H owever, these 
do not arise from the three lights of the path. All of the various conceptions 
arise from potencies which are nurtured by winds. Although potencies ripe 
[for producing conceptions] are always present, the numerous manifest con- 
ceptions do not arise simultaneously, nor do they necessarily arise all in one 
day. T he conception that arises is the one closely related to the contributory 
condition. 

T hese conceptions are exactly what are to be relinquished [on the path]. 
Therefore, the main conceptions [to be relinquished] are not the virtuous 
ones; the main ones are the emotional afflictions. Of those, the principal 
ones amount to the three poisons [of aversion, desire, and ignorance]. Aver- 
Son is the principal of the conceptions attendant to light; desire, the prin- 
cipal of the conceptions attendant to the increase of light; and ignorance, 
the principal of the conceptions attendant to the culmination of light. T heir 
mode of dissolution is therefore the most important aspect of which to gain 
experience, as is explained in the authentic esoteric instructions. 

In the first group [of conceptions], aversion appears at the beginning, 
and since many [conceptions of this group] are similar to aversion, earlier 
masters spoke of these as the thirty-three conceptions of aversion. In the 
second group, since many of the conceptions are related to desire, they were 
termed the forty conceptions of desire. In the third group, most of the 
conceptions are similar to ignorance; thus, they were termed the seven con- 
ceptions related to ignorance. 

Division of the eighty conceptions in terms of day and night yields one 
hundred and sixty. The terms "day" and "night" refer to the division into 
method and wisdom, which is the distinction in terms of the relative and 
the ultimate. 

Of those conceptions, the principal are ones that have the natures of the 
gx root emotional afflictions.” T hey are perpetrators of the karmic actions 


THE RESULTANT PHASE OF COMPLETION — 265 


that propel and complete,” and therefore serve as the root of birth in cyclic 
existence. From the stage of the ground, theconceptionsarein nature empty 
in that they originate from and dissolve into bliss and luminous clarity. 
When such natureis used in the path and [these same conceptions] dissolve 
into luminous clarity, they become the special cause for [the attainment of ] 
liberation. C onsequently, they represent the border where cyclic existence is 
either entered or shunned. T hus, one should exert oneself in [using their 
nature in] the path. 


THE Way PRISTINE AWARENESS MANIFESTS FROM CONCEPTIONS [(cc')] 


... Pristine awareness is brought forth by method. 


T hisis explained in two parts: the actual way pristine awareness manifests; 
and the conditions contributing to its manifestation. 

Concerning the first, when the winds that serve as mounts for the thirty- 
three conceptions dissolve, the conceptions themselves dissolve, at which 
point light manifests. N ext, the forty conceptions and their winds dissolve, 
whereupon the increase of light manifests. Then, the seven conceptions 
associated with delusion, along with their winds, dissolve, and the culmina- 
tion of light manifests. That dissolves into full culmination,? the fourth 
moment of which dissolves into luminous clarity. 

T heconceptions associated with the increase of light are said to dissolve 
as soon as light manifests; conceptions associated with the culmination of 
light dissolve at the time of the increase of light. Some scholars assert that 
first the conceptions dissolve and then the three lights manifest. As to their 
manner of dissolution, they posit that initially the twenty-five gross con- 
stituents (in groups of five each) dissolve. M any of the earlier masters main- 
tain that first thetwenty gross constituents dissolve, followed by the dissolving 
of the five elemental properties. At the end of the dissolution of all these 
elements, the process of dissolution of the conceptions and the lights oc- 
curs. One should gain an understanding [of these points] from the other 
extensive works that examine this subject conclusively. 

Asfor the second, the conditions contributing to its manifestation, pris- 
tine awareness arises from the gathering of the winds and mind in vital 
essence primarily within the central channel at the heart center. [Related to 
this are two points:] first, the way pristine awareness is brought forth by 
means of external and internal techniques; and second, based on that, the 
way bliss and emptiness are integrated. 
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First, all of the [techniques in the] phase of completion related to the 
upper door [of the central channel] can cause the winds to enter, dwell, and 
dissolve in the central channel, and thereby bring forth the three lights that 
are concordant with [the actual ones]. T his is because these [techniques] are 
capable of eliciting all of the actual four joys [arising] from the vital essence 
melting within the avadhuti. 

To manifest the actual three lights, one must use [a technique] to strike 
the crucial points at the heart, such asthe vajra recitation, inner heat [yoga], 
vital essence [yoga], and the vase{-like breath retention]. T his is because the 
dissolution of the winds and vital essence at the heart serves as the cause for 
the manifestation of the actual three lights. N evertheless, the three lights 
that are mind's focus? cannot be generated until the channel-knots [that 
constrict] the central channel at the heart are released. O nce the knots are 
released, there occurs the three minds of pristine awareness cultivated by 
the various aspects of the phase of completion: these arethethree lights that 
are mind's focus. 

O ne may wonder whether or not these [methods] alone have the capac- 
ity to perfect the mind isolation [stage of the completion phase]. T he an- 
swe is that they do not. To perfect that one must rely on an external consort, 
as pointed out in the Compendium on the Indestructible Pristine Awareness 
[Tantra]. T he clear indication of the dissolution of all conceptions, the full 
manifestation of the three lights, and the full manifestation of the four joys 
absolutely require a consort. 

One should understand that, generally, to attain a body [made only] of 
wind and mind is dependent on thethree lights; and to transform the gross 
[twenty-five] elements is dependent on the descent and reversal [of vital 
essence]. 

Second isthe integration of bliss and emptiness with all three lights and 
four joys. T he full culmination of light, a state of unconsciousness, is a 
mind that does not arise in the form of any conceptual construct, and that 
absence of constructs in itself is emptiness. T hus, the full culmination of 
light represents the completeness of bliss and emptiness. O ne should gain 
an understanding of this and related points from other extensive works that 
examine this subject conclusively. 


APPEARANCE SIDE [(ii')] 


The essence of the appearance side is the form of a completion 


phase deity 
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Of three types. From the four lights and the four elemental 
properties 

The subtle and gross constituents are created. The innate body 
serves as the ground for attainment. 

The agent of attainment is the final example luminous clarity. 


T he essence of the appearance side is the form of a deity [which manifests] 
in the phase of completion, along with a [form] concordant to that, of 
which there are three [aspects]. [First is] the completion yoga: through the 
contributory condition of the mind being blessed by the ordinary bliss from 
the melting [of vital essence] and by the force of deity meditation, whilein 
a state of non-thought, there manifests the form of a deity as a vivid appear- 
ance. [Second is] the illusory body self-blessing, the form of the deity com- 
posed of wind and mind only. [T hird is] the yoga with signs, which consists 
in visions such as smoke.” 

Of those, it is necessary that the illusory body be understood in detail 
and will therefore be treated in a subsequent section [of the Znfinite Ocean of 
Knowledge]. W hat follows now is simply an overview of the subject. 

Asa general explanation of the nature of cyclic existence, eight factors— 
the four lights of the mind and the four elemental properties of the body— 
determine the unfolding and the ceasing of cydic existence. W hen a being 
with a body of gross constituents dies, the elemental properties, in their 
sequence of the subtle and gross, dissolve, whereupon the three lights also 
gradually dissolve, and the being enters luminous clarity. As one emerges 
from the luminous clarity, the culmination of light, increase of light, and 
light arise as the four elemental properties, wind, and so forth, and thus, the 
gross appearances of this [life] arise. Accordingly, as soon as one emerges 
from the luminous clarity of death, the intermediate state begins. After 
that, one enters the next existence, turning in an unceasing circle. 

The subtle and gross constituents created by those causes and con- 
tributory conditions [are set forth] from the perspectives of body, mind, 
and both. 

T hefirst, body, comprises one's own body of flesh, bones, blood, and so 
forth (the gross constituents); the stationary channels, moving winds, and 
the sited vital essences (bodhichitta) (the subtle); and winds of five-colored 
lights (the very subtle). 

T he second, mind, comprises the five sense consciousnesses (the gross); 
mental conceptual [consciousness] and the eighty conceptions (the subtle); 
and the four lights (the very subtle). 
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The third, both mind and body, comprises the twenty-five “natures,” 
which refers to the five aggregates (form, etc.), the five elements (earth, 
etc.), the five sense faculties (the eyes, etc.), the five objects (visual forms, 
etc.), and the five pristine awarenesses at the ground stage (mirror-like, etc.) 
(the twenty-five gross); the conceptions and the winds that serve as their 
mounts (the subtle); and the four lights and the winds that serve as their 
mounts (the very subtle). 

Of the five pristine awarenesses, the mirror-like pristine awareness 
[of the ground] is considered to be the radiant clarity of the mind; the 
pristine awareness of total sameness, the awareness of feelings; discern- 
ing pristine awareness, the understanding of terms and their meanings; 
the pristine awareness of accomplishment, the desire to undertake ac- 
tivities; and the pristine awareness of the ultimate dimension of phe 
nomena, objects not appearing clearly. Consciousness [in the context of 
the five aggregates] is identified as the consciousnesses of the five doors 
[sense faculties]. 

The gross body made from those constituents is repeatedly discarded 
[within cyclic existence] and is therefore not the innate body. T he unceas- 
ing and innate body is that of wind and mind; that is to say, the unimpeded 
clarity aspect of the mind, along with its support or mount, wind. O wing 
to the presence of this very subtle body, gross forms of body are assumed. 
When a gross body is discarded [dies], the subtle body remains. Again, a 
gross body is assumed, [a pattern] like a turning wheel. All of the subtle and 
gross constituents [mentioned above] follow the same pattern. That being 
the case, the ground for the attainment of the illusory body is the innate 
body itself. The causal condition that contributes to its attainment is stated 
in the Five Stages:** 


The pure body, which is like a rainbow, 
Is attained by contemplation of reality. 


T hus, it is taught that, generally, the illusory body is attained through con- 
templation of essential reality, which is the inseparability of bliss and emp- 
tiness. T he agent that directly effects the attainment of the illusory body is 
the final example luminous clarity, termed the “final luminous clarity of 
mind isolation.” 

When such luminous clarity is experienced, in the second moment, the 
awakened body of mind and wind is attained. T hat final example luminous 
clarity manifests just like the luminous clarity does in the process of disso- 


THE RESULTANT PHASE OF COMPLETION — 269 


lution at death. The luminous clarity of death causes the separation of the 
“fully ripened” [karmic] body from wind and mind. Likewise, the final 
example luminous clarity is designated as “that which separates the two.” 
Its essence, the indivisibility of ones own life wind and mind, actually be 
comes the body of the deity. W hat kind of mind is this? It is the ground-of- 
all [consciousness], along with the mental [consciousness], blessed by the 
three lights. 

The essence of the illusory body is defined as the combination of two: 
[one] the special mind (the supported) which, transformed by the bliss of 
the three consciousnesses [i.e., the three lights], manifests as the appearance 
of the deity; and [two,] wind (the support for this mind), which, through 
such manifestation, also becomes the form of the deity. T his is termed “im- 
pure illusory body” since at the present time the obscurations of emotional 
afflictions have not yet been overcome. It is illustrated by twelve examples, 
the magical illusion, moon reflected in water, and so forth. 


UNION OF EMPTINESS AND APPEARANCE [(iii')] 


Actual awakening is the cause; the state of union, the result. 


[T here are several points] concerning the completion phase of union: its 
cause, that of actual awakening; support, the impure illusory body; essence, 
the pristine awareness that has relinquished the seeds of the eighty concep- 
tions, the essential nature of the path of seeing, which is seeing anew what 
had not been seen, thetrue nature of reality, the pristine awareness wherein 
dualistic appearances have ceased; the way of entering [this state of union] 
by relying on the outer and inner actual awakenings; and the resultant 
attainment of the state of union of training and beyond training. T hese 
topics will be treated in detail in subsequent sections [of the /nfinite Ocean 
of Knowledge]? 

In summation, the pristine awareness of bliss and emptiness [which arises] 
upon thedissolution of windsand mind in thecentral channel isthecomple 
tion phase on the enptiness side. T he appearance of the deity's body, blessed 
by such pristine awareness, is the completion phase on the appearance side. 
T hese two [pristine awareness and the body of the deity] being of one es- 
sence is the state of union. 

The appearance side comprises three [aspects]: [the deity’s body] that 
manifests only to the mental consciousness; the body composed of wind 
and mind; and the pure body of pristine awareness. The emptiness side 
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comprises three [aspects]: the three lights that appear to a beginner in the 
context of the path; mind isolation; and luminous clarity. 

These represent very important points in all highest yoga tantras. In 
particular, in the Guhbyasamaja Tantra, the principal topics whose meanings 
are as vast as space are the three: illusory body, luminous clarity, and state of 
union. T hese are somewhat elaborated upon, where appropriate, in previ- 
ous and subsequent sections [of the Jnfinite Ocean of Knowledge]. 


THE APPLICATION OF TANTRA [dd"] 


This discussion of tantric application hastwo parts: activations; and comple 
mentary tantric conduct. 


ACTIVATIONS [(1)] 


Application of tantra comprises the twelve great activations 

And the common and supreme powers, achieved by means of 
meditation, 

Fire offering, diagrams, and compounds. The practice to 
achieve the four ordinary powers 

Includes direction, time, deity, necessary articles, disposition, 

Place, meditation object, food, ritual, and mantra; 

Uncommon substances and pledge articles are superior means 
to attain powers. 


Tantric application comprises both the tantras of activations and tantras of 
powers. The first includes the twelve great activations? and other activa- 
tions. The second includes both common and supreme powers. T he com- 
mon are the minor powers such as the eight powers; middling powers, that 
of the status of an ordinary awareness-holder in the desire realm; and great 
powers, one’s life span, body, and wealth experienced for an infinite num- 
ber of aeons in the status of an awareness-holder of the realm of desire; and 
the status of an awareness-holder in the form realm.*° 

The main tantric applications to carry out those [activations and pow- 
ers] are of four [types]: meditative absorption activations, fire-offering activa- 
tions, yantra” activations, and the activations of the preliminary 
preparations.?* T he practice to achieve the four ordinary powers, the ob- 
jectives of those activations, includes ten features: direction, time, deity, 
necessary articles, disposition, place, meditation object, food, ritual, and 
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mantras. Two features, that of the uncommon substances and that of spe- 
cial pledge articles, are superior ones for developing powers. In all, there 
are twelve features. 


COMPLEMENTARY TANTRIC ConbucrT [(2)] 


The complementary conduct is to engage in the elaborate, 
unelaborate, 

And extremely unelaborate conduct; or the conduct of 
forsaking duality, 


Ever-perfect, and victorious in all quarters, and so forth. 


Tantric conduct that aids in the development of both kinds of powers [the 
common and thesupreme] is divided into threetypes, elaborate, unelaborate, 
and extremely unelaborate, according to forms of procedures; or into the 
three types of conduct [called] forsaking duality, ever-perfect, and victori- 
ous in all quarters, according to essence.? 

"And so forth" [in the root verses] refers to other types, distinguished in 
terms of the conduct mode, such as the deliberate behaviors of using de- 
sire, and training in and enjoying desire,? and the deliberate behavior of 
awareness; and types distinguished in terms of states such as occasional 
conduct, conduct of equality, equipoise, conduct subsequent to equipoise, 
and conduct of states devoid of desire, with desire, and with great desire. 


It is differentiated according to faculties, stages, and so on; of 
the many types, 

All are considered part of the three categories of time, 
procedure, and essence. 

The branch of tantric application of wrathful practices is of two 


types. 


M any ways of differentiating tantric conduct have developed, [some] based 
on the different faculties of the individual (lower, average, or superior), 
[others] on the stages of realization (ranging from beginners to persons of 
highly stable realization), and so forth. H owever, as a condensation, the 
three categories of time, procedure, and essence,* each of which has three 
parts, include all those different aspects. 

For the branch of wrathful tantric application, two practices are taught, 
one to enhance [realization of ] the phase of generation and one to enhance 
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[realization of ] the phase of completion. T hese are discussed in detail in the 
appropriate sections [of the Jufinite Ocean of Knowledge). 


THE RESULTANT CONTINUUM OF INALIENABLENESS: THE ACTUALIZED 
STATE OF Purity [3"] 


The perfection of those contemplations leads to the resultant 
continuum. 


W hen one has perfected the contemplations of the two phases [of genera- 
tion and completion] as they have been explained, one gradually traverses 
all the stages and paths and arrives at the resultant continuum: the stainless 
pristine awareness dimension of awakening, the state of union beyond train- 
ing. This will be explained extensively in subsequent sections [of the Jnfi- 
nite Ocean of Knowledge]. 


A SYNOPSIS OF THE VIEW, MEDITATION, CONDUCT, AND ResurT [dd'] 


In summation, one gains certainty through the view based on 
wisdom 

And traverses the path through the stages of cultivating the 
supreme methods. 

Realization is enhanced by using experiences in the path and 
engaging in three conducts. 

Within this lifetime, the state of union is thereby attained. 


[N ext is] a synopsis of all aspects of the practice of the highest yoga tantra 
system. Initially, by relying on study and reflection, one gains certainty [of 
the path] through the view [based on] wisdom. In the middle, one traverses 
the five paths through the stages of correct cultivation of the two phases [of 
generation and completion], the supreme method. Realization is enhanced 
by using in the path the collections of appearances, sounds, and thoughts as 
the creative energy of contemplation and, at the proper time, engaging in 
the three kinds of conduct [elaborate, unelaborate, and extremely 
unelaborate]. In this way, the state of union of Great Vajradhara is attained 
within a single lifetime. 


15. TANTRIC SCRIPTURES 


2' The Scriptures that Express Tantra [1.B.2.aiii.dd.2'] 
a Classification of Tantric Scriptures 
b' Tantric Topics and Points 
i' The Five Topics 
ii' The Eleven Points 


[T his chapter presents] part two of the detailed explanation of the four sets 
of tantra: the tantric scriptures that express [the meaning of] tantra. The 
main discussion, which concerns their classification, is followed by an an- 
cillary discussion of the topics and points of the tantras. 


CLASSIFICATION OF TANTRIC SCRIPTURES [a'] 


Tantric scriptures are classified on the basis of their content; 

Both action and conduct tantras are categorized according to 
presentation 

As sutras, tantras, skills, detailed rituals, and retention 
mantras; 

Yoga tantras are categorized as root, explanatory, subsidiary, 
and concordant tantras; 

Highest yoga, as root tantras, extensive and concise, 

Two subsidiary, five explanatory, and two concordant tantras. 


The tantric scriptures that express [the meaning of ] the four sets of tantra 
are classified as follows:! 

In action tantra, the scriptures are classified on the basis of their content, 
such asthe six families? and other divisions. T he action and conduct tantras 


274 — SYSTEMS OF BUDDHIST TANTRA 


are distinguished as fivetypes according to style of presentation alone: sutras, 
tantras, skills, detailed rituals, and retention mantras (dharani). 

The first type, exemplified by the Sacred Golden Light Scripture, refers to 
a single group comprising [texts that set forth] concise rituals and numer- 
ous descriptions of the stages, paths, and result. 

The second comprises extensive rituals and concise [presentations of] 
the stages and paths and includes the three general tantras and the Dharani 
of the Eleven-Faced Avalokiteshvara. (T he three general [action] tantras are 
the Secret General Tantra, Dialogue with Subahu Tantra, and Susiddhi.) 

The third, exemplified by the Yakshinis Kalpa, reveals in great detail 
only one ritual or sadhana procedure. 

The fourth, exemplified by the Manjushri Root Tantra and the Supreme 
Knowledge of Vajrapani Tantra, comprises texts wherein both rituals and the 
stages and paths are extensively treated. 

The fifth, exemplified by the Marichi Dharani, expounds only dharani 
and the benefits [of reciting them]. 

Additionally, conduct tantras may be divided into the three families [of 
awakened body, speech, and mind]. In that case, the tantra of the family of 
awakened body [or tathagata family] isthe Vacrochanabhisambodhi [Tantra]. 
No tantras of the family of awakened speech [or lotus family] have been 
translated into Tibetan. The tantra of the family of awakened mind [or 
vajra family] is the Vajrapani Initiation Tantra. 

Yoga tantras are classified into four types: root tantras, explanatory tantras, 
subsidiary tantras, and tantras concordant with particular aspects [of the 
root tantra]. The first is represented by the Summation of Essential Prin- 
ciples, the second, by the Indestructible Peak; the third, by the special A/- 
Secret Tantra and Victorious in the Three Worlds Tantra; and the fourth, by 
the /Glorious] Supreme Original Being, together known as the “four families 
of yoga.” T heinclusion of accessory tantras makes [a total of ] five, which is 
the way of identifying yoga tantras that is most well known in Tibet. 

H ighest yoga tantras [are classified into four types: root, subsidiary, ex- 
planatory, and tantras concordant with particular aspects]. 

The root tantras are of two types, extensive and concise’ The first is 
exemplified by the Kalachakra Root Tantra in Twelve Thousand Stanzas and 
the Hevajra Tantra Five Hundred Thousand; the second, by the /Kalachakra] 
Condensed Tantra and [Hevajra Tantra] Two Examinations. 

T he subsidiary tantras are of two types: continuation tantras and con- 
tinuation of the continuation tantras. The first is exemplified by the Con- 
tinuation of the Guhyasamaja Tantra and the Continuation of the Summation 
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of Essential Principles; the second, by the Continuation of the Continuation 
lof the Summation of Essential Principles]? 

The explanatory tantra are of five types: clarifications of what is ob- 
scure [in the root tantra]; supplements to incomplete [topics]; systematiza- 
tions of scattered [topics]; synopses of material extensively treated [in the 
root tantra]; and instructions on methods of teaching [the tantra]. 

To elaborate on these five using the Guhyasamaja [Tantra] as an example, 
the first type includes texts like the Continuation of the Guhyasamaja Tantra, 
which clarifies obscure and difficult points concerning both the words and 
meaning of the root tantra; the Prophetic Declaration of Intention Tantra, 
which illuminates all of the profound aspects [of the root tantra]; and the 
Dialogue with Four Goddesses Tantra, Which clarifies what is obscure con- 
cerning the essential meaning [of the root tantra]. 

The second, supplements to incomplete topics, includes texts like the 
Indestructible Garland, which fills in details that are not provided in the 
root tantra of Guhyasamaja, such as the number of deities, the details of 
twenty rituals [of the mandala], and so on. 

Thethird, systematizations of scattered topics, comprises what is set forth 
in the Indestructible Garland, which organizes and puts in order the rituals, 
stages, and so forth, that are presented in a dispersed fashion in the root 
tantra of Guhyasamaja. 

The fourth, synopses of material treated extensively [in the root tantra], 
includes summaries of major expositions that detail [every aspect] starting 
with each of the letters of the words of the introductory remarks [of the 
root tantra]; summaries of major expositions that enumerate the initiations 
which serve to ripen [the recipient]; summaries of major expositions on the 
contemplations in the two phases [of generation and completion] that ef- 
fect liberation; and summaries of major expositions on subjects such as the 
five stages, exemplified by the Zndestructible Garland. \nherent to this type 
are all of the characteristics of the previous types of explanatory tantras. 

The fifth, instructions on methods of teaching, includes texts like the 
Compendium on the Indestructible Pristine Awareness [Tantra], which reveals 
the instructions on the teaching methods of the seven ornaments [to ex- 
plain the words] of the Guhyasamaja Tantra. It should be understood that 
this system [of five types of explanatory tantras] applies also to the mother 
tantras. 

The concordant tantras are of two types: those concordant with both 
words and meaning; and those concordant with the meaning [of the root 
tantra]. 


276 — SYSTEMS OF BUDDHIST TANTRA 


All tantras are included within the two categories of root and subsidiary 
tantras or within the two categories of root and explanatory tantras; or 
within the two categories of extensive and concise tantras. 

Asto the extent of those tantric scriptures, the Compendium on the Inde- 
structible Pristine Awareness [Tantra] states.’ 


The great yoga tantra bears the name 

“Twelve thousand,” but is beyond reckoning 
When its full extent is considered. 

The combined tantra is [called] “six thousand"; 
Conduct tantra, “eight thousand”; 

And action tantra, “four thousand.” 


“Great yoga’ means the highest yoga tantra not split into method and wis- 
dom [tantras]. T he names, from one called “twelve thousand” down to that 
called "four thousand," do not refer to their sizes in terms of number of 
stanzas since the [action tantras] detailed ritual of Amoghapasha has eight 
thousand stanzas. Furthermore, the Indestructible Essence Ornament Tantra 
explicitly mentions the meaning of the title and the size of [ Guhyasamaja 
and other] father tantras of great passion,? from which [the size of ] other 
tantras can be inferred. [On the mother tantras], the Indestructible Tent 
states:1° 


Bliss of the Sky-Farers, Ocean of Bliss, Space, 

Golden Rain, Great Delight, Ghasmari, 

Playful Great Bliss, Secret Inner Bliss, 

Plus tantras that support them, Vajra Sky-Farer, 
Hevajra Mandala of All Buddhas, Secret Treasury, 
Derived From Indestructible Nectar, Chakrasamvara, 
[Indestructible] Tent, and an abundance of others 
Are known as the sixth, the yogini tantra. 


As indicated in this and other sources, there exists an infinite number of 
types of tantras, and the extent of the highest yoga system in particular 
cannot be fathomed. 


Tantric Topics AND Pornts [b'] 


This ancillary section has two parts: the five topics; and the eleven points. 
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THE Five Topics [i'] 


The five tantric topics concern procedures, powers, 
Pledges, contemplations, and tantric applications. 


T hefollowing are known as thefivetopics concerning the elements of tantra: 
one, procedures, primarily the ten outer and ten secret essential principles? 
two, common and supreme powers; three, pledges and vows to be observed; 
four, contemplations in the two phases [of generation and completion]; 
and five, tantric applications involving activations and powers. 


THE ELEVEN Points [ii'] 


An alternative system sets forth eleven points: ritual of the site, 
method of actualization, worship, fire-offering rituals, 

Initiation, consecration, prescribed ritual implements, and 
mandalas, 

Ritual feast gatherings, familiarization, and sets of 
activations. 

One must know details such as ritual implements of insignia 
(vajra and bell) and ornaments; 

Drawing and construction of mandalas; place and time for 
ritual feast gatherings; 

As well as the roles of the participants; familiarization for the 
welfare of oneself and others; 

And activations related to body and contemplation. 


An alternative system sets forth eleven points (topics) of tantra: one, the 
ritual of the site [including] examination [of the site], taking possession, 
purifying it, and so forth; two, methods of actualization (self-generation as 
the deity, generation [of the deity] in front, generation in the vase, and so 
forth); three, forms of worship, both common and uncommon; four, outer, 
inner, and secret fire-offering rituals; five, ways to nurture students and 
confer initiation; six, rituals of consecration by which the pristine aware 
ness deities come to be present in the pledge deities; seven, prescribed ritual 
implements needed by the yogin; eight, prescriptions for mandalas; nine, 
ritual feast gatherings; ten, methods to develop familiarization [with the 
deity]; and eleven, limitless sets of activations. T hese eleven are considered 
to contain all points on tantra. 
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On the meaning of consecration [point six], Rongzom Pandita states 
that to confer initiation on a student and to perform consecration on a 
deity [image] are essentially identical. To explain [this statement], in initia- 
tion, the basis of purification is the innate body and mind; the object to be 
purified, the adventitious stains; the purificatory means, the four initia 
tions with their branches which effect purification, whereupon the pristine 
awareness beings are madeto merge with [and be stabilized within the pledge 
ones]; and the result of purification, the establishment of the seeds of the 
four dimensions of awakening [in the student's mind]. 

Likewise, in consecration, the basis of purification is an image formed of 
matter; the object to be purified, the stains of the artist [who made the 
statue] and of the donor [who commissioned it]; the purificatory means, 
the correct ritual procedure through which the pristine awareness deities 
merge with and are stabilized within the pledge ones; and the result of 
purification, the spontaneous activity, as the essence of the indestructible 
awakened body, speech, and mind of a buddha, that accomplishes others 
welfare. 

T herationalefor this description [of four elements of basis, object, means, 
and result of purification] is one principally connected to the terminology 
of thelast cycle of the Buddhasteaching. Some [scholars], the Sakyapas and 
others, taketheseto bethree elements: the object to be purified, purificatory 
means, and result of purification. T hey assert that the basis of purification 
is posited with respect to the object to be purified, and the object, with 
respect to the basis, in a relationship of reciprocal dependence, and there 
fore the basis of purification is not discussed separately. 

One should gain an undersanding of the numerous elements [within 
the eleven points] such asthe ritual implements that are insignia (the vajra, 
bell, mystic staff, small drum, ec.), and articles (the six [bone] ornaments, 
etc.);? mandala procedures such as pitching the lines, applying the colors, 
and constructing the divine palace; specifications for the ritual feast gather- 
ings with regard to place [where it is performed], time, and roles of the 
participants; familiarization which serves the dual purpose of the cultiva- 
tion of powers for the welfare of oneself and the initiation of students for 
the welfare of others; and the two categories of the sets of activations, the 
set related to the body and that related to contemplation. 


16. EXPOSITION METHODS 


b. Exposition of the Tantras [I.B.2.b] 
i. Exposition M ethods in the T hree Lower Tantras 
ii. Exposition M ethods in Highest Yoga Tantra 
aa. General M ethods 
1' The Five Points of Introduction 
2' The Four Correct M ethods 
3' The Six Parameters 
4' The Four M odes 
5' Two Forms [Group and Individual Teachings] 
6' Teachings for Five [Types of] Recipients 
7' Expositions on the Two Truths 
bb. Special M ethods in the Yogini Tantras 
iil. The Special Exposition M ethod in the Esoteric Instructions System 


[T his chapter presents] part two [of the detailed discussion of the new tra- 
dition of secret mantra]: instructions on how to teach the tantras. T his is 
discussed in three parts: exposition methods in the three lower tantras; ex- 
position methods in the highest yoga tantras; and the special method of 
exposition in the esoteric instructions system. 


ExrosrrioN METHODS IN THE THREE LOWER TaNrTARas [i] 


The teaching method in action tantra comprises four practices, 
the entrance, and so on; 

In conduct tantra, three exposition approaches and two excellences; 

In yoga tantra, four compendiums of analyses, all of which 
include purpose, 
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Concise meaning, literal meaning, context, and resolution of 
contradictions. 

Points of introduction are given based on the distinction 
between Buddha and his followers. 


Without instructions on how tantric texts should be taught, one would be 
overwhelmed by, and unable to fathom, the profundity and vastness of their 
contents. T herefore, instructions for their exposition [are set forth] begin- 
ning with the three lower tantra sets. 

Action tantras should betaught, asis explained in [Buddhaguhya's] Com- 
mentary Epitomizing the Dialogue with Subahu Tantra,’ by presenting four 
practices entrance, approach, effecting powers, and using powers. W hat- 
ever is incomplete or obscure in the particular root tantra is to be supple 
mented and elucidated by [referringto] general explanatory tantras of action 
tantra, such as the Secret General Tantra, which emphasizes entrance; 
Dhyanottara, Which emphasizes approach; Susiddhi, which emphasizes both 
approach and effecting powers, and Dialogue with Subahu Tantra, which 
establishes the characteristics of all four practices. 

The way conduct tantras should be taught, as explained in [Buddha- 
guhyas] Commentary Epitomizing the Vairochanabhisambodhi Tantra,’ 
involves three approaches to exposition: a statement of the title of the 
tantra alone (in the case of a student of sharp faculties who gains under- 
standing from the beginning statement); a statement that scrutinizes 
the meaning of the title alone (in the case of a student of average facul- 
ties who gains understanding through analyses); and thorough analysis 
of related aspects of the words, with extensive commentary based on a 
successive examination (in the case of a student of low faculties who is 
engrossed in words). 

For each of those three approaches, there should be an explanation of 
the two excellences: the excellence of the [tantras] promulgator's objec- 
tive for himself or herself and the excellence of the promulgator's objec- 
tive for others. T he first is expounded in terms of the excellence of the 
cause, nature, and result; the second, in terms of [the excellence of] the 
mandala, mantra, seals, and so forth. To provide that explanation entails 
expositions on both the conduct related to the mandala rituals and the 
conduct on the part of the practitioner in order to propitiate the aware 
ness mantra [the female deity], the secret mantra [the male deity], and so 
forth, as well as the resultant [attainments]. For that, one must explain 
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how to propitiate the secret [and awareness] mantras, which comprises 
the four practices of entrance, approach, effecting powers, and using pow- 
ers (or three, if [the last two] are condensed), as taught in the section [in 
chapter four] on the stages of the path in conduct tantra. T hese points are 
incorporated in an abridged form in the exposition of the Vairochan- 
abhisambodhi [Tantra], and should likewise be applied in expositions of 
other conduct tantras as appropriate. 

Yoga tantras styles of exposition are concerned with teaching the excel- 
lence of the result through the points of introduction [that set forth] the 
framework of the tantra, and, after that, the means for the attainment of 
the result, the content of which comprises the ten essential principles with 
their twenty (or thirty) subdivisions? As to the methods of exposition, the 
Indestructible Peak* states: 


.. forms the compendium of all analyses 
Of the great means to accomplish all objectives. 


That which reveals in detail the secrets 

And elucidates the intention of yoga 

Forms the compendium of all analyses 

That imparts knowledge of essential principles. 


The procedure of the vajra yoga 

And the ritual of the yoga of the circle 
Form the compendium of all analyses 
That is known as the supreme secret. 


Actions that encompass all times 

And the source of all secret yogas 

Form the compendium of all analyses 
That is the great means for all activities. 


These four compendiums of analyses were taught as elucidations on the 
knowledge of all yoga tantras, or methods of exposition, [and are described 
as follows:] 

[The first] comprises descriptions of the way the Buddha attained 
enlightenment; [the way] the Buddha, for others welfare, emanated [the 
mandala of] the deity and taught [the tantra]; and the definitive mean- 
ing of the words of the tantra; and expositions in condensed form of the 
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subject matter to be taught, all the procedures that accomplish one's 
objectives. 
The second comprises statements from the root tantra such as:° 


H aving thrust the /inga into the bhaga... 
with explanation:$ 


| shall explain the meaning of bhaga, 
Which is called bhaga because it conquers. 
It conquers the body of emotional afflictions. 
H ence, it is called wisdom bhaga. 

What, then, is called Aga? 

Linga is explained as “sign.” 

Wise ones arise from the /imga of wisdom, 
Bodhichitta, the supreme method, 

Which is known asthe sign. 

H aving thrust the mga into the bhaga 
The circles power is attained.’ 


which constitute expositions that reveal in detail [the meaning of] secret 
words. [This second also includes] explanations of the rationale for the 
Buddha being called Vishnu, and so on, in the root tantra: 


H aving cognized essential reality itself, 

The purity devoid of fixation and so forth, 

Being without self[-grasping] or afflictions, 

| am therefore called Vishnu (The All-Pervading). 


which constitute expositions that ducidate covert intention; and expositions 
that impart knowledge of the sacred essential principles, the teachings con- 
cerning the essential principles of powers, self, deity, mandala, and so forth. 

The third comprises teachings on the supreme secret, that of vajra yoga, 
the procedure of preliminary familiarization; and the yoga of the circle [of 
deities], the ritual of the mandala (both in abridged forms), thereby reveal- 
ing knowledge of the practices. 

The fourth comprises the pledges and vows that concern actions that 
encompass the three times; the secret yogas, contemplation involving visu- 
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alization [of the deity, etc.] and recitation; and the fire offering rituals, which 
accomplish all activities. 

T hesetopics should be expounded in relation to the four compendiums 
in whatever way is appropriate. All these compendiums should be presented 
in a way similar to that of general treatises, which includes five teachings: 
purpose, concise meaning, literal meaning, context, and resolution of con- 
tradictions. T he points of introduction [for setting the scene of the tantra] 
and the initial discussion [on the reason for the teaching] should be pre 
sented by distinguishing between early events [the awakening of the Bud- 
dha] and practical application intended for later followers. 


ExrosrrioN METHODS IN HIGHEST YOGA TANTRA [ii] 


This section has two parts: general methods; and special methods. 


GENERAL METHODS [aa] 


Highest tantras are to be expounded by means of seven 
ornaments: 

Five points of introduction, four correct methods, 

Six parameters, four modes, group and individual teachings, 

Five persons, and two truths. ... 


The methods of teaching highest yoga tantras are the “seven ornaments,” 
principles of knowledge [that stem] from the Compendium on the Pristine 
Awareness Tantra? Some scholars apply these teaching methods as tech- 
niques for expounding only the father tantra of Guhyasamaja since they 
find their source in this tantra. H owever, these seven ornaments are consid- 
ered not only as methods to expound the G uhyasamaja but also as an im- 
portant framework for discourses on the [highest] tantras in general. The 
seven ornaments [and their twenty-eight subdivisions] are stated in 
[Chandrakirti's] Z/Iumznating Lamp: 


The points of introduction number five; 

T he correct methods are of four types; 
Parameters for extensive discourses, six types 
And modes of exposition number four; 

The fifth ornament is divided into two; 
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The sixth ornament, divided into five; 
And the seventh, divided into two: 
The ornaments are thereby encapsulated. 


Within the [seven] ornaments, there are five points of introduction con- 
taining the purpose of the tantra; four correct methods which provide a 
synopsis of the tantra; six parameters for the words and meanings that form 
extensive expositions of the tantra; four modes of teaching related to words 
and meanings; two forms [group and individual teachings] distinguished in 
terms of the subject matter; five forms distinguished in terms of the persons 
who are recipients of the teaching; and two types of the seventh ornament 
which ascertains the two truths on the basis of scriptures and reasonings, 
distinguished in terms of the purpose. [In this way,] the ornaments form 
seven categories, within which are twenty-eight subdivisions. T hey are re 
ferred to as "ornaments" since they delight the wise by beautifying and 
illuminating the tantras.? 


THE Five Pornts or INTRODUCTION [1'] 


The first [ornament] comprises five points of introduction, which are to 
state the title of the tantra, [the persons] for whom the tantra is intended, 
the composer, the extent of the tantra, and the purpose. 

The title of a tantra is given to reflect [one of ] several elements, such as 
its subject matter, asisthe case for the Guhyasamaja, Chakrasamvara, Hevajra, 
and Kalachakra tantras; or the words that convey [the subject matter], as 
is the case for the Prophetic Declaration of Intention Tantra; or the extent of 
the tantra, as is the case for the /Hevajra] Tantra One Hundred Thousand, or 
its promulgator, the person who requested it, the examples used, and so 
forth. 

If one asks for whose welfare tantra was promulgated, the answer is that 
tantra was taught primarily to guide persons of sharp faculties who are domi- 
nated by desire T his is so because the resultant state of great bliss must be 
reached principally by the path of desire. N evertheless, tantra is not in- 
tended solely for the benefit of beings dominated by desire since it teaches 
the fierce [mode of ] activation, and so forth, for the sake of persons domi- 
nated by aversion or other emotional afflictions. 

If the composer of the tantra is not an ideal one, that tantra will not be 
trustworthy. Therefore, if one wishes to know who the composer of a par- 
ticular tantra is, the answer must be found in the section of the particular 


EXPOSITION METHODS — 285 


tantra where the author is stated. For example, Guhyasamaja was spoken by 
thegreat Vajradharain the form of a [universal] sovereign; the Chakrasamvara 
Root Tantra, by the [great Vajradhara] in the form of a fearsome heruka. 
Concerning the extent of a particular tantra, the Guhyasamaja, for in- 
stance, contains twenty rituals, or eighteen chapters, or five major sections. 
The purpose of a tantra is to develop ordinary powers; the most essential 
purpose is to attain the suprene power [of awakening]. 


THE Four Correct MEtuHops [2'] 


The second [ornament] comprises the four correct methods, which are [to 
expound] the lineage, starting basis, definitive word, and propensity.? T hese 
four [are interpreted] in terms of the way [to become a buddha following a 
path] free from desire; and in terms of the way [following a path] possessed 
of desire. 

First, the four correct methods for [the path] free from desire are as 
follows: 

To have taken birth as a virtuous human being represents what is called 
“lineage” since it isin ahuman form alone, by having become a renunciant, 
that one can becomes free from desire. 

To become a renunciant in signs, apparel, and so forth, as when [the 
Buddha as] a prince renounced his entourage of consorts, represents the 
"starting basis" since to become a renunciant is the only correct [course of 
action] if one aspires to freedom from desire. 

In addition to having become a renunciant, to safeguard the vows pre- 
scribed in the discipline collection of teachings represents the "definitive 
word" sinceto do so is correct as an area [of training] definitely required. 

In addition to safeguarding the vows, to apply the teachings with the 
aspiration to attain resultant awakening representsthe "propensity" since 
this alone is correct for the attainment of freedom from desire. As is 
said: 


M oral, learned, and reflective, 
One dedicates oneself to meditation. 


Second, the four correct methods for the path of desire are as follows: 

To generate oneself as [all] the buddhas of the five buddha families in 
accordance with one's own particular family represents the "lineage" since 
this is correct as the support for mantra practice. 
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M oreover, [the five buddhas], being transformations of Vajradhara [en- 
dowed with the seven features] of union, and so on, are of a single family, 
that of the great secret: this represents the “starting basis’ since conviction 
in the mode of the path of desire is thereby imparted. 

Upon accepting the vows of the five buddha families, to assume the 
outer, inner, and secret vajra levels [of teaching]** and so forth, and, in 
particular, in highest yoga tantra, to assume the deliberate behavior of 
pure conduct in the union of vajra and lotus? represents the “definitive 
word" since this is an area of training that is, without any doubt, defi- 
nitely required. 

To engage in the secret teaching that uses in the path the desire aroused 
by flirtation, laughing, and so forth, represents the "propensity" since this 
brings about the attainment of the dimension of great bliss. 


Tue Six Parameters [3°] 


Thethird [ornament] comprises the six parameters [three pairs], which are 
the provisional meaning, definitive meaning, interpretable meaning, non- 
interpretable meaning, standard terminology, and coined terminology. T hey 
are known as “parameters’ since the meaning of the words [of the tantras] 
do not go beyond these. 

Expositions using the provisional meaning are intended for persons who 
do not actually possess the sublime fortune [to directly fathom the pristine 
awareness of the phase of completion] in order that the Victor, having con- 
cealed the real meaning of that teaching, might draw them towards it. T hese 
consist in alternative teachings such as those concerning the phase of gen- 
eration and its subsidiary practices. 

Expositions using the definitive meaning are of two types. T he first, the 
definitive meaning in common with the phase of generation possessed of 
authentic characteristics, comprises such explanations as found in the Com- 
pendium on the Indestructible Pristine Awareness [Tantra], 6 which says: "C am- 
phor refers to semen." T he second, the definitive meaning of the natural 
state which is perfect in itself, reveals the meaning of the causal continuum, 
the innate nature, and other aspects of the completion phase. 

Expositions using the interpretable meaning are intended to reveal es- 
sential reality to someone [of sharpest faculties] who aspires to the supreme 
goal while preventing that person from pursuing it without [the guidance 
of] a master. An interpretable teaching is expressed in words that contradict 
the ways of the world in that they would be censured by upright persons, as 
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in the case of the injunction "to slay living creatures.” “To slay living crea 
tures” would be interpreted as to block karmic winds. Such words that con- 
tradict worldly conventions are also intended to attract [to the tantric path] 
persons [who engage in base acts], such as butchers. 

Expositions using the non-interpretable meaning teach all the essential 
principles of the generation-phase practice, such as total emptiness, lumi- 
nous clarity, and so forth, to persons of low faculties who are not qualified 
to receive the interpretable teachings. 

Expositions using standard terminology are those in accordance with the 
[three] lower tantras that concern the performance of detailed rituals rdated 
to the outer mandala, fire offerings, and so on, and the sets of activations. 

Expositions using coined terminology are terms such as “kotakhya" [for 
life wind]? that were coined only by the Transcendent O ne on a particular 
occasion and are found neither in treatises nor in [common languages of ] 
the world.1* 


THE Four Mopzs [4'] 


The fourth [ornament] comprises the four modes, which are [to expound] 
the literal meaning, general meaning, concealed meaning, and final meaning. 

The first, the literal meaning, isan explanation that is simply focused on 
the syllables [of the words] by means of splitting them [into parts], and so 
forth. 

Expositions using general meaning are of two types: one, the general 
meaning of the sutras and tantras; and two, the general meaning of the 
phase of generation. T hefirst type comprisesthe general meaning that coun- 
teracts regret felt by persons who have entered the sutra way; and the gen- 
eral meaning that counteracts regret felt by those who have entered the 
mantra way. T he first is used in the case of a person who is aware of such 
statements as the following: 


Despite endless austerities and vows, 
Ones goal will still be not realized, 
But attainment is swiftly gained 

By enjoying all sensual pleasures. 


and feels regret over not having embarked on, from the beginning, [practice 
of ] the teachings for which the path is easily accessible and through which 
enlightenment is attained in the same lifetime, and thinks that it was not 
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good to have entered the sutra way (or the way of action or conduct tantras, 
and so on). In response, an explanation such as this is given: It is not the 
case that a person who wishes to be free from cyclic existence, attain awak- 
ening, and so on, should enter the highest yoga tantra and not the path of 
sutra. As it is said: 


For those endowed with purity and method, 
Emotional afflictions contribute to awakening. 


Even the sutras say enlightenment can be attained through an easily ac- 
cessible path if one is a person of sharp faculties and possessed of special 
method and wisdom. Such an exposition is referred to asthe general mean- 
ing [type]. 

The general meaning exposition that counteracts regret felt by a per- 
son who has entered the mantra path is used in the case of someone [who 
has entered the highest yoga tantra] and feels regret at having done so, 
thinking that, in the sutras and the action and conduct tantras, and so 
forth, the Teacher spoke of ablutions, cleanliness, fasting, and so on, and 
that [the highest yoga tantra] rejects these and instead expounds behavior 
like that of dogs and pigs, for which excrement, urine, male and female 
regenerative fluids, and so on, are offered to the deities and also ingested 
by oneself. 

A general meaning exposition for a person of low faculties [who feels 
such regret] comprises statements such as this: T his system [of highest yoga 
tantra] rejects the performance of ablutions, cleanliness, and other [obser- 
vances] when, as in the case of those performed by brahminical H indus, 
they are devoid of special method and wisdom. H owever, it doesteach forms 
of cleansing that purify [the karmic traces of] negative actions and 
obscurations, and so on; and therefore to ingest excrement or urine and do 
other similar acts is to apply the practice of total sameness of flavor of the 
sense faculties and their objects. 

A general meaning exposition for a person of sharp faculties [who feels 
such regret] comprises statements such as this: T here is also [a way to] real- 
ization devoid of hardships and austerities which is taught in action tantras 
such as the Trisamayavyuha. To be attached to cleanliness, adverse to what is 
unclean, and so forth, are meaningless [conceptions] and do not favor the 
attainment of the pristine awareness of total sameness. H ence, to overcome 
such adherences, even the sutras, action tantra, and so forth, prescribe the 
conduct of sameness of flavor. 
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Second, a general meaning [exposition] of the phase of generation in- 
cludes teachings on the outer aspects and general meaning of the genera- 
tion phase, such as the following:”° 


Always contemplate at the tip of the nose 
A precious [insignia] of five different colors. 


which are instructions for persons unqualified to hear the concealed teach- 
ings on sexual desire to imagine the subtle insignia of the five buddha fami- 
lies on the relative “tip of the nose.” 

Expositions using the concealed meaning consist of teachings that ex- 
plicitly present practices involving sexual desire in the union of the yogin 
and yogini. T hey are referred to as the concealed teachings on sexual de- 
sire, concealed because to speak of them in a group would cause embar- 
rassment. T he stage of practice of the illusory body, the supreme essence 
veiled by subtle but manifest stains, is the concealed [teaching] on the 
realization of relative truth. T he cause for that [attainment of the illusory 
body] is the pristine awareness of light, increase, and culmination, the 
middling essence veiled by middling stains; and the cause for that, the 
speech isolation termed “indestructible awakened speech” and body isola 
tion termed “indestructible awakened body,” the minor essence, or natural 
state, [veiled] by great stains?! Because these are concealed, their explana- 
tions are also concealed. 

Expositions using the final meaning consist of teachings on the stage of 
luminous clarity, the final path; and teachings on the stage of union, the 
final result. 

Each of these four modes represent the same vajra class [of tantric teach- 
ings] but expound the teachings in accordance with the different faculties 
[of the recipient]. H ere, [the four] modes have been presented generally in 
relation to the Guhyasamaja Tantra, but should be applied in a similar way 
to other tantras. T herefore, a general statement on each follows: 

T heliteral meaning appraises the meaning of the syllables [of the words] 
according to grammar and spelling; the general meaning expounds what is 
in common with the sutra way and lower tantras; the concealed meaning, 
the uncommon profound points of highest yoga tantra; and the final mean- 
ing, the way to realization of the state of union with training and beyond 
training based on the first three. 

This discussion on the four modes and six parameters is based on dis- 
tinctions in the leves of [the students] minds (to be explained below) but 
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has been set forth here according to thetradition of the Guhyasamaja Tantra 
in order to be easily understood. 


Two Forms [Group AND INprvipuAL TEACHINGS] [5'] 


The fifth [ornament] comprises two forms of exposition, group teachings 
and teachings to individual students. T he standard terminology, non-inter- 
pretable meaning, provisional meaning, literal meaning, and general mean- 
ing aretaught to students in a group. (It is not permissible to teach tantra to 
someone who is not ones student.) Teachings on the phase of completion 
using coined terminology and the definitive meaning, and expositions us- 
ing the interpretable meaning, concealed meaning, and final meaning are 
given only to the best students, who are like “jewels.” 

T hat being the case, with the exception of the concealed sexual practices, 
teachings on the generation phase and related topics are expounded to a 
group; and those on the completion phase and related topics, to individual 
students. T hus, the form of teaching depends on which of the two phasesis 
being taught. 


TEACHINGS FOR Five [Types or] RxciriENrS [6'] 


Thesixth [ornament] comprises expositions for recipients of five types: like 
a blue lotus, white lotus, [red] lotus, sandalwood tree, and jewel. 

A blue lotus absorbs nutrients from various sources in the environment 
and retains its nectar as long as it is in water. H owever, it withers quickly, 
losing its luster, fragrance, and so on, when plucked. Similarly, a person 
deemed "blue lotus" listens to all of the master's teachings and is able to 
retain [this knowledge] for a time. H owever, when there are worldly dis- 
tractions and other activities, he or she will instantly forget it. 

A white lotus is similar to a blue one, but does not wither as easily and is 
more beautiful in color. H owever, although it keeps its nectar, it is not able 
to emit [its fragrance], and, like a water-sogged ball of cotton in a vase, it is 
difficult to pluck. Similarly, a person deemed "white lotus" acquires much 
knowledge and does not forget it, but owing to having little self-confidence 
is unable to transmit this knowledge to others. 

A [red] lotus whose radiance is finer than others emits a sweet fragrance 
when opened by the sun and is filled with nectar. H owever, the nectar is 
quickly released and therefore does not last long. Similarly, a person deemed 
“lotus,” endowed with faith, compassion, and wisdom, has a fully blos- 
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somed mind and is able to transmit knowledge to others. H owever, because 
he or she is of an unstable nature, these qualities do not last for long. 

A sandalwood tree [of inferior kind]? does not absorb nutrients from 
the various sources in the environment and lacks flexibility. Its roots do not 
spread deep into the ground, and around its many branches coil venomous 
snakes. T hus, it cannot afford protection for others. Similarly, a person 
deemed "sandalwood tree" has absorbed little knowledge yet takes pride in 
hissocial status, and so forth. Although lacking [knowledge] rooted in scrip- 
tures and reasonings, he or she talks a great deal and is therefore unable to 
nurture students. 

A jewel devoid of faults and endowed with many fine qualities has an 
excellent and unchanging nature and provides the source for whatever is 
needed or desired. Similarly, a person deemed “jewel” maintains pure eth- 
ics, is learned in many sutras and tantras, perseveres in what is whole 
some, exhibits great wisdom, and is of pure mind. Accompanied by these 
qualities, he or she acquires knowledge and then effectively teaches others. 

T hejewel is the best type of student; the other three, middling; and the 
sandalwood tree type, inferior. T he sandalwood tree type has the good for- 
tuneto be connected to the [secret] mantra and istherefore mentioned here 
[among the five] for its excellent affinity [for tantra]. 

T hefirst four typesof individualshavethefortuneto receive group teach- 
ings and the phase of completion [teachings]. T he jewel-like ones are quali- 
fied to receive the individual teachings. T his implies that the previous four 
possess the fortune [to be taught] the phase of generation. 


EXPOSITIONS ON THE Two Trutus [7'] 


The seventh [ornament] comprises expositions on the two truths. T he as- 
certainment of the two truths or two phases by means of scriptures and 
reasonings, and the elimination of doubts, and so forth, is the purpose of 
expounding tantra using the [previous] six ornaments. Based on that, to 
make the phase of completion the essence is the supreme purpose. H ence, 
all of the highest yoga tantras are to be expounded by means of the seven 
ornaments. 


SPECIAL METHODS IN THE YOGINI TANTRAS [bb] 


.. The special exposition methods for Chakrasamvara 
Are six key instructions and three unions; 
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For H evajra, those of the three purities; 

For M ahamaya, the shape, mantra, and reality; 

For Chatuhpita, the four seats; Samputa, seven secrets; 

For others, the four dwellings and four essential principles; 
For Kalachakra, the outer, inner, and alternative levels, 
All of those based on the four reliances. 


Special styles for teaching the tantras are set forth in the yogini tantras of 
highest yoga tantra. T he methods to expound Chakrasamvara are stated in 
the Equal to the Sky Tantra, which is part of the C hakrasamvara Rali tantras:?? 


The meaning of words, auxiliary meaning, 
Condensed meaning, general meaning, 
Concealed meaning, and the final meaning: 
Thetantras are definitely these alone. 


Accordingly, the Chakrasamvara Tantra is expounded in terms of these six 
instructions. T he general, concealed, and final meanings are the three in- 
structions concerned with the subject matter, or the meaning to be con- 
veyed; and the literal meaning, auxiliary meaning, and inclusive meaning 
are the three instructions for ways to explain the terms that convey the 
subject matter.?^ T hose are to be applied individually to the meanings and 
the words of the scripture, as well as collectively to each word of the scrip- 
ture, as appropriate for the particular exposition. 
Some masters speak of four meanings: 


O uter, secret, inner, and absolute: 

T hese are four kinds of meanings 

W hich represent the mandala, action seal, 
Body, and absence of intrinsic nature. 


It should be understood that these correspond to the six instructions just 
mentioned. 

In the esoteric instructions of the great sage N aropa, it is stated that the 
Chakrasamvara Root Tantra sto be expounded by means of the three unions 
while the Chakrasamvara Concise Tantra says that it is to be expounded by 
means of what are known as the secrecy of the path, the secrecy of the 
result, and the branches that bring these to completion. 

The Hevajra Tantra should be expounded in terms of the three purities, 
as stated in the /Hevajra Tantra] Two Examinations? 
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In a definitive way, the purity of all things 

Is declared to be the true nature as it is. 

Later, it should be described as the purity of the deities 
In terms of their individual distinctions. 


The essential nature of self-awareness is purity itself: 
There is no liberation through another purity.” 


The three purities may be expounded by applying them to the three 
continuums. In terms of the causal continuum, the true nature of all phe 
nomena, or primordial peace [emptiness], is the purity of the true nature; 
manifestation in the form of a body with face and arms is the purity of the 
individual deities; and the experience of bliss, not experienced by any other 
means, the purity of self-awareness [i.e, awareness that cognizes its own 
nature]. 

In terms of the continuum of method, the view that has eliminated mis- 
conceptions on the basis of study and reflection is the purity of the true 
nature; the generation phase of the path, the purity of the individual dei- 
ties; and the phase of completion, the purity of self-awareness. 

In terms of the resultant continuum, the essential dimension of awaken- 
ing isthe purity of thetrue nature; thetwo form dimensions of awakening, 
the purity of the individual deities; and the innate dimension of awakening, 
the purity of self-awareness. In addition, the three continuums may be ex- 
pounded by applying each to the three purities. 

The Mahamaya Tantra should be expounded by means of [the three es- 
sential natures,] shape, mantra, and reality. T he same tantra states; 


Unstained by the faults of existence, 

The meaning of tantra should be understood 
Through the three types of unions: 

The natures of shape, mantra, and reality. 


T he essential nature of shape denotes the phase of generation, which, after 
the vase initiation has been conferred on the body, revealsthe body itself as 
the manifest dimension of awakening. T he essential nature of mantra de- 
notesthe inner heat, which, after the secret initiation has been conferred on 
the speech, reveals speech itself as the enjoyment dimension of awakening. 
T he essential nature of reality denotes the third initiation, which, after the 
wisdom initiation has been conferred on the mind, revealsthe mind itself as 
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the reality dimension of awakening. T he essential nature of the ultimate 
reality, after the fourth initiation has been conferred on the body, speech, 
and mind, together with the winds, reveals the winds themselves as the 
essential dimension of awakening. Both the reality of the initiation and the 
ultimate reality are included within “reality,” thus making the three essen- 
tial natures. 

The Chatuhpita Tantra ould be expounded by means of the “four seats,” 
the seat of oneself, the seat of others, the seat of union, and the seat of the 
secret, as a framework for the tantra in general from beginning to end, as 
well as for each of its chapters. 

The four seats may be applied to the three continuums. In terms of the 
causal continuum, the seat of oneself refers to the revelation that every- 
thing, the outer environment and inner inhabitants, is a manifestation of 
ones mind; the seat of others, the revelation [of appearances] as empty of 
outer objects and perceiver; the seat of the union, the nonduality of appear- 
ances and emptiness; and the seat of the secret, the essence of this union as 
the nature of great bliss. 

The four empties— great empty, empty, very empty, and total empty 
(the reality dimension of awakening)— which are experienced at the mo- 
ment of death of [every] being, are present as the four seats of oneself, 
others, union, and secret, respectively. [Likewise] the transference of con- 
sciousness, the mental body, unobstructedness, and conception (the en- 
joyment dimension of awakening) [related to] the intermediate state are 
present as the four seats, respectively. T he four components, the white 
[semen], the red [ovum], consciousness, and the formed body (the mani- 
fest dimension of awakening) [related to] birth are present as the four seats, 
respectively. 

In terms of the path continuum, the seat of oneself refers to a qualified 
master who confers the ripening initiation; the seat of others, a qualified 
student; the seat of union, conferral of initiation; and the seat of the se 
cret, the meaning of the initiation that has been experienced in the 
[student's] mind. The four seats must be applied as well to each of the 
four initiations. 

In terms of liberative means, the seat of others refers to the outer practice 
of the phase of generation; the seat of oneself, the inner practice of one's 
body as method; the seat of the union, the secret practice with a real con- 
sort; and the seat of the secret, the essential reality of the inconceivable 
pristine awareness of the great seal. T he four seats should be applied as well 
to each of these four [outer, inner, secret, and essential reality]. 
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In terms of the resultant continuum, the seat of oneself refers to the 
reality dimension of awakening, the fulfillment of one's own objective; the 
seat of others, the manifest dimension of awakening, to guide one's students; 
the seat of union, the enjoyment dimension of awakening, endowed with five 
certainties?? and the seat of the secret, the indivisibility [of the previous di- 
mensions] as the essence of great bliss. The Chatuhpita Tantra is thus ex- 
pounded by applying the natures of the [four] seats [to the three continuums]. 

The Continuation of the Samputa Tantra isto be expounded by means of 
the seven secrets, such as the obscure. T hese are summarized as follows: 
one, the obscure, the causal continuum, the meaning to be understood; 
two, the concise formulation of essential reality, the eleven [vase] initia 
tions; three, the five seed syllables,” the phase of generation; four, the con- 
cealed sacred element, the view that realizes the meaning of essential reality; 
five, the secret lotus, the path connected to the third initiation, the means 
of the mandala circle? six, the joy at the navel, the phase of self-blessing;?! 
and seven, that which serves all [purposes], the different branches of the 
path such as pledges and vows. 

It is explained that some tantras are to be expounded by means of the 
"four dwellings’: dwelling in a sphere, in water, and so on. The Equal to the 
Sky Tantra? states: 


In a sphere, in water, in form, 

And in a state beyond form: 

These are the four dwellings. 

The tantras are definitely these alone 


T hese four dwellings should be understood in relation to the three 
continuums. 

T he four dwellings of the causal continuum are explained as follows: In 
the case of a sentient being who will be born from a womb, first, when the 
parents are enjoying the pleasure of sexual intercourse, the intermediate 
state is also attracted to that pleasure and asa consequence, entersthe womb. 
This is the "dwelling in a sphere": the enjoyment dimension of awakening 
which experiences bliss. T he stages of fetal development, such as the mer 
mer Stage? which occur after the consciousness has become unconscious in 
the midst of the semen and ovum [of the parents], is the "dwelling in wa- 
ter.” T he stage in which the being is embodied, with all the sense faculties 
complete, is the "dwelling in form." T he stage when the being has died is 
the "dwelling in a state beyond form." 
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As to the four dwellings in terms of the continuum of method, the four 
of the initiation [are explained in this way]: The articles used in the vase 
initiation, the diadem, and so forth, primarily represent the "dwelling in a 
sphere"; the substance used in the secret initiation, bodhichitta, the “dwell- 
ing in water"; the referent used in the wisdom initiation, the male and 
female deities in union, the "dwelling in form"; and the referent for the 
fourth initiation, great blisstranscending thought, the "dwelling in the state 
beyond form." 

The four dwellings are also applied to each initiation individually. In 
the context of the water initiation, the transformation of the syllable hum 
into a vajra is the "dwelling in a sphere"; the melting of the vajra, the 
"dwelling in water"; from that, the generation of the deity with face and 
arms, the "dwelling in form"; and the blessing of one's continuum, which 
occurs as the deity is absorbed [into oneself], the "dwelling in the state 
beyond form.” The four dwellings are likewise applied to all the other ini- 
tiations. 

Asto the four dwellings in terms of the path, there are four dwellings in 
the context of the phase of generation and four in the context of the phase 
of completion. For the first, the deity's insignia which arises from the seed 
syllable is the “dwelling in a sphere"; the melting of the causal Vajradhara 
which arises from the deity's insignia, the "dwelling in water"; the manifes- 
tation of the resultant Vajradhara which arises from the causal one,* the 
"dwelling in form"; and, at the conclusion [of the session of practice], the 
dissolution [of the deity] into fundamental luminous clarity, the "dwelling 
in the state beyond form." T he second, the four dwellingsin the context of 
the phase of completion, areto be known through an understanding of the 
three higher initiations. 

Asto the four dwellings in terms of the resultant continuum, the enjoy- 
ment dimension of awakening is the "dwelling in a sphere" since this is the 
experience of bliss; the reality dimension of awakening, the “dwelling in 
water” since it is of one flavor [with everything], like pouring water into 
water, or devoid of the "corners" of discursive thought, like a drop of water; 
the manifest dimension of awakening, the “dwelling in form” since it has 
a form with face and arms; and the essential dimension of awakening, 
the "dwelling in the state beyond form," since all dimensions aretherein 
integrated. 

Thereare many other methods of exposition, such asthat of the /Hevajra 
Tantra] Two Examinations, which teaches all tantras by including them within 
the two phases [generation and completion], or that of the Worldly Lord of 
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the Family Tantra, which expounds the tantras in terms of the four essential 
principles.” 

The exposition style of Kalachakra, the king of all tantras, is stated in 
Pundarikas Great Commentary [Stainless Light]. 


On the basis of the mundane and supramundanetruths,*’ a com- 
plete elucidation is made of the total purity through the four 
aspects of perfect awakening or four vajras, the four dimen- 
sions of awakening,” the six families,“ the twelve truths,** the 
sixteen essential realities, the sixteen emptinesses and the six- 
teen compassions whose essential natures constitute the subject 
matter and the means of conveying the subject matter,*? the ten 
mundane initiations, and the eleventh, the supramundane one.^ 
A complete elucidation is made of the action seal, pristine aware 
ness seal, and the great seal, as well as the mundane and 
supramundane powers.^ [T hese elucidations] are of the essential 
natures of the five chapters, or five analyses [of the Kalachakra 
Tantra]: the [outer] world system, the inner [vajra body], the 
actual conferral of initiation, the sadhana practice, and pristine 
awareness. © 


Accordingly, the teachings of K alachakra, such as the two phases [of genera- 
tion and completion] which are based on the two truths, the four awaken- 
ings, and so forth, are expounded in relation to the outer, inner, and 
alternative levels. As is said: 


As for the outer, likewise the inner; 
Asfor the inner, likewise the alternative. 


To explain, with the exception of standard terminologies, every word is 
expounded extensively in terms of the three levels (outer, inner, and alterna- 
tive), or concisely in terms of the two meanings (provisional and defini- 
tive), as is done in the Commentaries by Bodhisattvas” 

In short, to expound a particular tantra, one must be knowledgeable of 
the content of many tantras and possess the elements of the teaching meth- 
odsof individual tantras and the instructions of masters. In a way appropri- 
ate to theintellect of the student, one must introduce the pith meaning and 
teach the tantra based on the four reliances.*? T he detailed explanation [of 
how to teach tantra] is to be learned from a master’s instructions in the 


298 — SYSTEMS OF BUDDHIST TANTRA 


context of the expositions of individual tantras Accordingly, Vajragarbhas 
Commentary [Epitomizing the Hevajra Tantra] states:"° 


Understanding of Chakrasamvara and Chatuhpita should be derived 
from the Hevajra Tantra, 

Understanding of Hevajra and the Concise Chakrasamvara, from 
Chatuhpita, 

And understanding of their definitive meanings, from the Supreme 
Primordial Buddha ( Kalachakra) and the Great Chakrasamvara. 


Those who aspire to the path should always understand 
All tantras such as those just mentioned 

Through brief and extensive presentations of other tantras 
As wel as through their commentaries.*° 


THE SPECIAL EXPOSITION METHOD IN THE ESOTERIC 
INSTRUCTIONS SYSTEM [iii] 


In the esoteric instructions system, tantras are taught in terms 
of the three continuums. 

A protective circle, food offering, offering to the teacher, and 
meditation modelled on early events are performed. 

The eleven faults of the three doors are eliminated by 
students. 

Those who expound and listen to the tantras undistractedly and 
endowed with the ornament of speech 

Will be especially watched over by all awareness-holders, it is 
taught. 


At the present time, the system widely known for the expostions of the 
Chakrasamvara, Hevajra, and other tantras, and which represents, in par- 
ticular, the meaning of the Continuation of the Guhyasamaja Tantra, is that 
of holders of the esoteric instructions of N aropa and his followers, whereby 
all tantras are expounded in terms of the three continuums. 

Expositions in terms of the causal continuum include teachings on the 
way in which the intrinsically pure nature, or state of perfect peace, existsin 
all sentient beings; and descriptions of [the vajra body] (possessor of this 
nature) with a detailed breakdown into thirty-six constituents (aggregates, 
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elements, and sense fields); or, concisely stated, teachings on the way in 
which body, speech, and mind exist. 

Expositionsin terms of the method continuum include teachings on the 
path that effects ripening [of the student], that of the initiation, and the 
path that effects liberation, the way of cultivating the two phases [of gen- 
eration and completion] and their branches. 

Expositions in terms of the resultant continuum include teachings on 
the actualization of the dimensions of awakening and pristine awarenesses, 
beginning with the conferral of initiation to ripen that which abides as the 
cause, followed by the cultivation of the two phases which develop contem- 
plation [in the state] of realization and thereby the stage of attainment. 


Persons who listen to [teachings on] tantras [expounded] in the ways set 
forth [above] must first have received initiation in the appropriate manner 
and have assumed the vows. When an exposition is being given, a protec- 
tive circle? is first imagined, and an offering of food to the sky-farers and 
other [beings] is made. The environment and inhabitants are viewed as the 
mandala [of the deity], and an offering such as gold is made to the teacher. 
M odelled on early events of [Buddhas] teaching [of tantra], the master is 
imagined asthe lord of the mandala, and the student, as the requester of the 
tantra, and so forth, by means of contemplation carried out by both stu- 
dent and teacher. 

Students must eliminate the faults of body, speech, and mind, or eleven 
failings: physical unfitness (sleepiness, and so on), playing, joking, angry 
confrontation, babble, involvement in evaluations and deductions due to 
strong inclination towards sophism, lacking esoteric instructions, having 
false instructions, or having received them from an unripened [uninitiated] 
individual, harboring a competitive attitude, and a desire for material gain. 

Those who expound and listen to the tantras in the ways described, with 
undistracted minds and endowed with the ornaments of speech, reap mea- 
sureless benefits, both temporary and lasting. T hey gain the special atten- 
tion of the sixth family”? [Vajradhara] and the Lord of Secrets [Vajrapani], 
and others, and are cared for by them, as well as being protected and nur- 
tured as cherished siblings or children by all the awareness-holders and their 
attendant oath-bound sky-farers. 


17. THE WAYS OF 
THE ANCIENT TRADITION 


Il. The Ancient Tradition of Secret M antra 
A. Preamble 
B. Extensive Discussion of the Tradition 
1. The Successive Grades of the Ways 
a. Overview of the Different Ways 
b. The M eaning Epitomized in the T hree Ways 
i. The M eaning Epitomized 
ii. Defining the Ground, Path, and Result 
c. The Individual Systems of the N ine Ways 
i. The N ames of the First Six Ways 
ii. The T hree Yogas [M ahayoga, Anuyoga, and Atiyoga] 
aa. O verview 


[This chapter begins] the presentation of part two, the ancient tradition of 
secret mantra. A preamble is followed by an extensive discussion. 


PREAMBLE [A] 


[Next is presented] the extraordinary ancient translation 
tradition of the indestructible way: 


T heancient translation tradition of the indestructible way of secret mantra! 
is very distinctive in terms of its extraordinary system and language and will 
therefore be explained as a separate topic. 
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EXTENSIVE DISCUSSION OF THE TRADITION [B] 


This section has three parts: presentation of the successive grades of the 
ways [to realization]; the extent of the scriptures; and the guidelines con- 
cerning methods of expounding the tantras. 


THE SUCCESSIVE GRADES OF THE Ways [1] 


Thisis treated in three parts: an overview of the different ways; the meaning 
epitomized in the three ways; and an extensive explanation of the indi- 
vidual systems of the nine ways. 


OVERVIEW OF THE DIFFERENT Ways [a] 


This system is said to comprise four collections from the 
perspective of overcoming emotional afflictions 
And nine ways to realization according to different faculties. 


[Vimalamitras] Great Perfection Endowed with Conch Letters tates.’ 


Of the different collections of precious teachings, [mantra belongs 
to] the phenomenology collection. 


Thus, the master Vimalamitra and others assert that of the two aspects of 
the phenomenology collection, outer and inner, mantra [belongs to] inner 
phenomenology. [H owever,] the Mode of Transcendent Wisdom in One Hun- 
dred and Fifty Stanzas states? 


The eighteen sets of tantras constitute the eighteen major sets of 
discourses (sutras). 


The master Shantigarbha* and others reflect similar viewpoints in state- 
ments such as this: 


Since it reveals profound topics in a succinct form, [it belongs to] 
the collection of discourses. 


T hus, there seem to be different assertions on the place of secret mantra 
[within the Buddhas teachings]. H owever, certain masters consider what is 
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referred to as the “awareness-holders collection of teachings’ as a separate 
collection: the [Indian] master Aryadeva, the Tibetan scholar Rok D ershek 
Chenpo, theomniscient D riméÓ zer (Longchenpa), and the Lord of D harma 
Terdak Lingpa all maintain that, in general, this constitutes a fourth [col- 
lection of teachings]. T he Majestic Creative Energy of the Universe states; 


The 21,000 teachings of the discipline collection 

Were delivered in order to overcome desire. 

The 21,000 teachings of the discourses collection 

Were delivered in order to overcome aversion. 

The 21,000 teachings of the phenomenology collection 
Were delivered in order to overcome delusion. 

The 21,000 teachings of the fourth collection 

Were delivered in order to overcome all of these. 

In short, although 84,000 teachings were delivered, 

All were intended to overcome afflictive emotions. 


M oreover, the Array of Qualities Tantra Skates; 


The three outer collections of teachings 

Were taught as the particular remedies 

For desire, aversion, and delusion, respectively. 

T he secret mantra, which equals the unsurpassable, 
Was taught as the remedy for all afflictions. 


According to what is said in the general scriptures of the Buddhas words, 
the ways are not considered to be limited to one specific number. T his is so 
because the Buddha's compassion reveals whatever is appropriate for those 
to be guided, in accordance with their levels of intelligence. T he /Tianscen- 
dent Wisdom] Extensive [Scripture] Sates. 


T he unsurpassable and inconceivable ways that have been taught 
Are none other than what manifests to the individual's mind. 


T he Descent to Lanka [Discourse] States; 
In order to guide all sentient beings 


| have explained many different ways. 
It is not a case of “this is the way." 
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The different stages may also be considered collectively. For example, the 
White Lotus of the Sacred Doctrine states: 


T here is one way, not three ways. 


This kind of statement [of the Buddha] is referring to the result [of the 
way]; from that perspective, ultimately, thereis only one way. N evertheless, 
two ways are differentiated, that of the lesser way and the greater way; or, 
alternatively, the causal way [sutra] and resultant way [tantra]. T here are 
three ways [when differentiated into] the ways of the proclaimers, solitary 
sages, and bodhisattvas; or, alternatively, the way [of sutra] that leads away 
from the source of suffering; the way [of outer tantra] [that resembles] Vedic 
austerity; and the way [of inner tantra] of the dominating method.? T here 
are four [when differentiated into] the three causal ways? and the resultant 
way. M oreover, Descent to Lanka states: 


As long as mind continues, 

Thereis no end to spiritual ways. 
When the mind has been transformed 
There is neither a traveller nor a way.? 


T his passage points out that as long as there are various levels of conceptual 
mind, the ways [to realization] will be without end and aretherefore incon- 
ceivable. It goes so far as to say that a so-called “way” with paths to travel, 
traveller of those paths, and so on, does not exist except as meanings attrib- 
uted by the conceptual mind. 

Nonetheless, the General Scripture [that Unifies the Knowledge of All Bud- 
dhas] states;? 


M oreover, Lord of Lanka, 

T he definitive and ultimate way 

Is taught in three precise divisions: 

T he way that leads one from the source of suffering, 

[T hat resembles] Vedic austerity, and that of the dominating method. 


Each of these three is subdivided into three sets: the three sets of the way 
of characteristics [of the proclaimer, solitary sage, and bodhisattva];** the 
three sets of outer tantras [action, ubhaya or conduct, and yoga]; and 
the three sets of inner tantras [mahayoga, anuyoga, and atiyoga]. T his 
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ninefold set of successive grades of ways is very well known. Thus, [this 
system] is said to comprise four collections from the perspective of the 
overcoming of specific emotional afflictions, or nine ways to accommo- 
date three [levels of ] faculties, superior, average, and inferior, each of which 
has three levels. 


Tue MEANING EPrroMIZED IN THE THREE Ways [b] 


This discussion has two parts: the meaning epitomized [in the three ways]; 
and defining the ground, path, and result. 


THE MEANING EPITOMIZED [i] 


All are epitomized in the three ways: the ground (the meaning 
to be explained); 

The path (which presents the explanation); and the result (that 
which transcends explanation). 


As to how the collection of teachings and the ways are epitomized, the 
Majestic Creative Energy of the Universe States; 


Listen, Great Being, 

Now | will explain my nature 

Its existence is not other than the one. 
Its arising occurs in the nine ways. 

Its union is unified in great perfection.” 


Accordingly, everything is epitomized in these three ways: the way of the ground 
(the meaning to be explained); the way of the path (which presents the expla- 
nation); and the way of the result (that which transcends explanation). 


DEFINING THE GROUND, PATH, AND RESULT [ii] 


The ground comprises essence, nature, and energy; 
The supreme path, the proclaimer’s way up to anu; 
The result, supreme pristine awareness, ati. 


T he way of the ground denotes the causal continuum or the ground that 
isto be realized. T he ground is referred to by various expressions: in the 
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causal way, it is called the “ground-of-all pristine awareness’; in kriya (ac- 
tion) tantra, "essential reality of self”;!° in ubhaya and yoga tantras, “the 
signless, ultimate dimension, the potentiality of which is viewed relatively 
as the deities of the vajradhatu mandala’; in mahayoga, “the great dimen- 
sion of reality of the superior indivisibility of the two truths’; in anuyoga, 
“the mandala of original pure and perfect mind, the offspring [of great 
bliss]? which is the indivisibility of the ultimate dimension and pristine 
awareness’; and in atiyoga, “essence,” “nature,” and "compassionate energy. "?! 

In whatever terms it is defined, the ground is explained precisely as that 
which is present as the nature of the indestructible sphere, the reality dimen- 
sion of awakening, or original pure and perfect mind itself, in the midst of the 
refined essences of the five [d'ements] (supports for the causal continuum) in 
the center of the channel-wheel of phenomena at the heart of all embodied 
beings. Even the pairs of the six refined essences (of the five dements, plus 
mind) are essentially identical [in the ground]. Thus, the ground primordi- 
ally abides as the nature of the three indestructible vajras which represent the 
extremdy subtle three doors [of body, speech, and mind], utterly immutable 

The ground being designated as a “way” is [a case of ] referring to a basis 
[i.e the ground] with the name of that which relies on that basis [i.e., the 
way]. [Buddhaguhyas] Sequence of the Path states: 


The way of the ground is presented first. 


Although the way of gods and humansis said to bethe ground or precondition 
for all ways, in this context, the ground is considered to be as just stated above. 

The supreme way of the path (which presents the explanation) includes 
everything from the way of the proclaimers up to anuyoga. T hese ways are 
correlated with the days of the lunar calendar, from the third to the four- 
teenth [of the waxing moon], respectively. 

The way of the result is the supreme pristine awareness of natural lumi- 
nous darity which transcends explanation and thought, cause and effect, 
commitment and effort. T hisisthefinal result to which all other ways lead: 
atiyoga itself. 


THE INDIVIDUAL SYSTEMS OF THE NINE Ways [c] 


This section has two parts: a statenent of the names for the first six ways; 
and an extensive discussion of the three yogas [mahayoga, anuyoga, and 
atiyoga]. 
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THE NAMES OF THE First Six Ways [i] 


The ways of proclaimers, solitary sages, and bodhisattvas 
constitute the way of liberation from the source of suffering; 

And kriya, ubhaya, and yoga, the way resembling Vedic 
austerity. These are essentially identical 

To the ways described in the common explanation, from which 


knowledge of these should be gained. 


The first [three] of the nine grades of ways are the three sets of teachings 
with specific characteristics [the way of characteristics]: the way of 
proclaimers, that of solitary sages, and that of bodhisattvas. T hese guide 
one toward liberation by means of relinquishing karmic actions and emo- 
tional afflictions which are the source or cause [of suffering], and are there 
fore known as the way of liberation from the source of suffering. 

[T he second three of the nine are] the three sets that constitute the outer 
tantras: kriya (action), ubhaya (conduct) or “tantraof both,” and yoga (union) 
tantra. In these yogas, the practitioner must engage in ritual practices such 
as ablution and strict cleanliness resembling the customs of Brahmin pro- 
ponents of the Vedas. H ence, these three tantras are known as the way [re 
sembling] Vedic austerity. 

T he presentation of those six is essentially identical to the way explained 
above in the context of the new schools of mantra. T hus, one should gain 
knowledge of them from the common explanation given above. 


THE THREE Yocas [MAHAYOGA, ANUYOGA, AND ATIYOGA] [ii] 


This has two parts: an overview; and an extensive discussion. 


OvznviEw [aa] 


The tantra, elucidation, and esoteric instructions systems 
constitute the way of the dominating method. 

These are known as the three sets of generation, completion, 
and great perfection. 


The three [inner] yogas are the tantra [system of] mahayoga, the elucida- 
tion [system] of anuyoga, and the esoteric instructions [system of ] atiyoga.? 
T hese yogas conclusively establish the knowledge that everything animate 
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and inanimate, the form manifestation of the dimensions of awakening and 
pristine awarenesses, mind nature, is the indivisibility of the two superior 
truths? beyond any [specific] way of conduct. T he yogas are therefore the 
skillful methods whereby all phenomena are “dominated” within the state 
of total sameness and so are spoken of by the general designation of the 
"way of the dominating method." T hese three yogas are also known as the 
three sets, generation, completion, and the great perfection, respectively. 
Asto the special features of thosethree, Lhajé Zurchungpa’* distinguishes 
them based on their views. M ahayoga is distinctive in its understanding 
that all phenomena are the magical display of the indivisibility of appear- 
ance and emptiness, mind's nature. Anuyoga is distinctive in its under- 
standing that all phenomena arethe creative energy of the nonduality of the 
ultimate dimension [of phenomena] and pristine awareness, mind's nature. 
Atiyoga is distinctive in its understanding that all phenomena are the very 
manifestation of primordial, naturally present, pristine awareness, which is 
without origin or cessation, mind'snature. Longchenpas [Great Chariot] states: 


M ahayoga, the father tantra, the nature of method [related to] ap- 
pearance, [is taught] to benefit those whose strongest emotional af- 
fliction is aversion and who are subject to excessive discursiveness. 

Anuyoga, the mother tantra, the wisdom of the completion phase 
[related to] the essential reality of emptiness, [is taught] to benefit 
those whose strongest emotional affliction is desire and who de- 
light in stillness of mind. 

Atiyoga, the nature of nonduality, [is taught] to benefit those 
whose strongest emotional affliction is delusion and who are tar- 
nished by [attachment to] effort.” T he Great Array states.” 


T he generation phase is for minds elevated [with many 
concepts]; 

The completion phase, for minds with attachment [to the 
experience of bliss]; 

And the great perfection, for the most secret and supreme. 


Thus, the yogas are described in those terms. Furthermore, Longchenpas 
Finding Comfort and Ease in the Nature of Mind states: 


M ahayoga emphasizes winds and the methods of the generation 
phase. 
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Anuyoga emphasizes the constituent [of bliss] and the wisdom of 
the completion phase 

Atiyoga emphasizes pristine awareness from which nothing is 
separate. 


18. MAHAYOGA 


bb. An Extensive Discussion of the T hree Yogas [I1.B.1.c.ii.bb] 
1' The M ahayoga System 
a T he Essence of M ahayoga 
b' The M eaning of the N ame Mahayoga 
C Entrance to M ahayoga 
i' Entrance by Initiation 
ii' Entrance by Application 
d' TheView of M ahayoga 
i' The Four Understandings 
ii' T he T hre Purities 
iii^ The Four Samenesses 
iv' TheTotal State of Being 
e M editation in M ahayoga 
i' The Sadhana [Tradition] 
ii' The Tantra [Tradition] 
aa T he Path of M ethod 
bb' The Path of Liberation 
f' Conduct in M ahayoga 
g' Result of M ahayoga 


[T his chapter begins] the extensive discussion of thethree yogas (mahayoga, 
anuyoga, and atiyoga), which will be presented in five parts: the tantra sys- 
tem of mahayoga; the elucidation system of anuyoga; the esoteric instruc- 
tions system of atiyoga; their pledges; and their divisions. W hat follows 
now isthe first of those five parts: the tantra system of mahayoga. 
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THE ManayoGa SysTEM [1'] 


M ahayoga is presented in seven parts: essence, meaning of the name, en- 
trance, view, meditation, conduct, and result. 


THE Essence OF ManayoGa [a'] 


The essence of mahayoga is the conjoining of understanding 
and experience 

Of the indivisibility of the superior truths by relying principally 
on method. 


T he essence of the way of mahayogais [a system whose] nature is the attain- 
ment of liberation by means of conjoining understanding and experience of 
theindivisibility of the [two] superior truths, relying principally on method, 
the phase of generation. 


THE MEANING OF THE NAME M auavocaA [b!] 


Mahayoga means the great training. 


T he [Sanskrit] term mahayoga is | rendered in Tibetan as] rnal '"byor chen po 
(great yoga or training) because the mind is trained in the meaning of the 
nonduality [of thetwo truths] and therefore the system is far superior to the 
[three] outer yogas.! 


THe ENTRANCE TO ManayoGa [c'] 


This section has two parts: entrance by initiation; and entrance by applica- 
tion. 


ENTRANCE BY INITIATION [i'] 


The entrance initiations of benefit, ability, and profundity 
effect ripening. 


The entrance to mahayoga is the conferral of initiation for which the set- 
ting is the mandala. Generally, seven mandalas are explained, as stated in 
the Magical Manifestation: 
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In this context, mandala comprises the mandala of the nature, 

The mandala of reflected images, the superior mandala of reflected 
images, 

The contemplation mandala, the superior contemplation mandala, 

The bodhichitta mandala, and the supreme assembly mandala. 


T he first of these, the mandala of the nature, is divided into the mandala of 
the nature and the spontaneously perfect mandala of the nature. T hus, there 
are the eight mandalas, explained as follows: 

First, the fundamental nature of all cyclic existence and perfect peace, 
the ultimate dimension of reality which is not in the least subject to con- 
ceptual formulations, is called the mandala of the nature. 

Second, the nature of pristine awareness endowed with two purities, 
being spontaneously perfect as the essential cause of the sevenfold riches? 
and thereby effecting the welfare of sentient beings, is called the spontane- 
ously perfect mandala of the nature. 

Third, thefour continents and M ount M eru existing asthe reflection of 
the five pristine awarenesses is called the mandala of reflected images. 

Fourth, [thefour continents and M ount M eru] depicted in colored pow- 
ders, on painted cloth, or in three-dimensional construction is called the 
superior mandala of reflected images. Being constructed by human effort, 
it is referred to as "superior." 

Fifth, the yogin's contemplation that is devoid of conceptual constructs 
is called the mandala of contemplation. 

Sixth, the yogin's meditation on the mandala circle in the phase of gen- 
eration is called the mandala of superior contemplation. Being imagina- 
tively created, it is referred to as the “superior contemplation mandala.” 

Seventh, the bodhichitta, or kunda [semen], is called the mandala of 
bodhichitta. 

Eighth, a gathering of any number of yogins and yoginis engaged in 
practice is called the mandala of the assembly. 

Specifically, the actual mandalas used to confer initiation are the four 
mandalasthat correspond to the particular level [of recipient], and the[four] 
mandalas [of the four initiations] suited to effect the ripening of the major- 
ity of individuals in present times [the mandalas of colored powders, the 
bhaga, and relative and ultimate bodhichitta]. The former four are the 
mandala of the nature of pristine awareness, the superior reflected images of 
contemplation mandala, also called the enanated mandala; the mandala of 
the experience of total presence;* and the superior reflected images mandala.° 
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The first three of these are explained in the Vajra of Magical Manifesta- 
tion® as mandalas used in cases of conferral of a particular initiation by a 
master who is a perfect buddha, one who dwells on the final path,’ and one 
who dwells on the path of meditation or path of seeing, respectively. T he 
students receiving the initiation would be, respectively, bodhisattvas on the 
final stage of awakening; those who have developed to perfection the quali- 
ties associated with the paths of seeing and meditation; and the paths of 
accumulation and preparation. H ence, these mandalas are the spheres of 
experience of exalted individuals. 

The fourth is conferral of initiation into the superior reflected images 
mandala, performed by a qualified master who has gained at least a simili- 
tude of stability in contemplation, and conferred on students of good for- 
tune. Depending on the type of student, there is an appropriate conferral 
for which a mandala of colored powders is used to initiate a student of lesser 
fortune; one painted on cloth, to initiate one of middling fortune; and a 
mandala that is no more than a tiny referent, such as a small heap [of pre 
cious stones or flowers or the deity's symbol], to initiate one of supreme 
fortune. Accordingly, the Gathering of the Joyful Ones of the Eight Transmit- 
ted Precepts Root Initiation Ritual says: 


As to conferral of initiation in a particular mandala, 

T hose said to be the best, average, or least adept 

Are given initiation in the three mandalas, respectively, 
Of flowers, the painted, and the colored powders. 


T he mandalas used to confer the profound initiations are the same as those 
for the three high initiations as explained above [in the section on mandala 
in the new tradition]. 

In accordance with the Net of Magical Manifestation, the actual initia- 
tions are as stated in the /Secret] Essence: 


Knowing that he is endowed with faith and energy, and [capable 
of] deliberate behavior, 

Confer on him the initiations that bring benefit, and after that 

Confer in sequence the initiations that impart ability. 


Accordingly, the ten outer initiations that bring benefit (diadem, head or- 
nament, [the chaplet, armor, victory banner, seals, parasol, vase, food and 
drink, and five essences]) are conferred to ripen persons who have faith.1? 
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The five initiations that impart ability are conferred to ripen persons 
who have energy. The initiation [of Ratnasambhava] concerning listening 
and the initiation [of Akshobhya] concerning meditation impart the ability 
to accomplish one's own welfare. T he initiation [of Amitabha] concerning 
teaching and the initiation [of Amoghasiddhi] concerning awakened activ- 
ity impart the ability to accomplish others welfare. T he initiation [of the 
five buddha families] concerning the infinite teachings of the vajra king 
imparts the ability to accomplish both the welfare of oneself and that of 
others.” 

The three initiations of profundity are conferred to ripen persons of 
three [types]: those [capable of ] the deliberate behavior of tantric conduct, 
the deliberate behavior of awareness, and the deliberate behavior of 
sameness, 1? 

According to the general transmitted teachings [such as] Gathering of the 
Joyful Ones, there are four initiations in the sadhana tradition. The Com- 
mentary on the Pure Scripture States. 


The outer, inner, and secret initiations, and the initiation 
T hat generally encompasses all the ways and their views: 
Confer these initiations in sequence and in their entirety. 


Thus, thefour arethe outer, inner, and secret initiations, and the initiation 
of essential reality. T heouter initiation is conferred so that students who are 
dominated by aversion may use [the practice of ] releasing [beings]!^ as the 
path. Conferral of this initiation is by means of one hundred and eight 
outer and inner ritual objects, such as the vase. 

Theinner initiation is conferred so that those students who are domi- 
nated by pride may use the deity as the path. C onferral of this initiation is 
by means of the physical body. 

The secre initiation is conferred so that those students who are domi- 
nated by desire may use sexual union asthe path. Conferral is by means of 
the aid of a consort. 

Theinitiation of essential reality is conferred so that those students who 
are dominated by delusion may use discursive thought as the path. C onfer- 
ral is by means of the mind. 

In the special transmitted teachings of the sadhana practices such as that 
of Vajrakila, four initiationsare conferred asin the general transmitted teach- 
ings common to the highest yoga tantra. M oreover, although within the 
especially profound tradition of accomplished masters there are many con- 
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ferrals of initiation, in terms of general categories, all initiations of the high- 
est [tantra] are contained within the four initiations just mentioned. 


ENTRANCE BY APPLICATION [ii'] 


One enters by way of three contemplations: great emptiness, 
Illusory compassion, and coarse and subtle symbols. 


One enters the practice of mahayoga by way of three contemplations: the 
contemplation of the yoga of great emptiness (wisdom); the contemplation 
of illusory compassion (method); and the contemplation of coarse and subtle 
symbols.!° M ahayoga is entered in this way becauseit is a path in which the 
phase of generation is the principal teaching. T he tantra Se/FArising [State 
of Total Presence] 6 states: 


T hree types of contemplation serve as its entrance. 


Tue View or Manayoca [d'] 


The view of the indivisibility of the two truths beyond the 
sphere of experience 

Is conclusively established through the axioms of the four 
understandings, 

Three purities, four samenesses, and the total state of being. 


In a general enumeration of the views associated with the stages of the path 
(wherein the views are applied), the great pioneer Buddhaguhya speaks of 
nine one, the view of the wisdom of ascertainment of the indivisibility of 
the two truths; two, the view of reality, that of great emptiness;?? three, the 
view of all-illuminating illusory compassion;? four, the view of the single 
seal, the union of appearance and emptiness;? five, the view of the elabo- 
rate seal, the realization of the myriad of thoughts as the mandala;? six, the 
view on the path of preparation of everything-in-one-group practice,? which 
uses objects of desire as the path; seven, the view on the path of seeing of the 
power of body and life span,? which is mastery of unconditioned total pres- 
ence eight, the view on the path of meditation of the great seal, in which the 
mind never strays from the sameness of the true nature of things: nine, the 
view on the final path of spontaneous perfection, the knowledge that is pris- 
tine awareness devoid of any object. Additionally, Buddhaguhya speaks of 
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nine types of views on the meaning of tantra as the object of practice: the 
view of the pledges not to be transgressed, the view of the conduct in 
which there is nothing to be practiced or avoided, and the other [seven]. 
[T hese views are set forth] because all of those topics of tantra are to be 
contemplated having been sealed with the view of the indivisibility of the 
two truths. 

W hat follows now is a detailed explanation of the meaning of the view as 
the characteristic of knowledge which is the [primary] cause [of awaken- 
ing],? also known asthe view of the wisdom of ascertainment, or the view 
of essential reality (among the ten topics [of the tantras]):? 

The superior ultimate truth is posited as the ineffable [state of] total 
presence, spontaneously perfect as the essential cause of manifestation. T he 
creative energy of that presence— the myriad of thoughts— which mani- 
fests in and of itself as the mandala of awakened dimensions and pristine 
awarenesses is posited to be the superior relative truth.?" N ether one of these 
two truths represents soldy the side of appearance or the side of emptiness 
because the truths manifest as a total sameness, in essence indivisible.? 

Although the two truths are designated as “indivisible,” this indivisibilty 
is not within the sphere of experience because it transcends the objects of 
the thoughts and expressions that [try to] capture it. T he description “supe 
rior" is applied because the manner of realizing the two truths far surpasses 
that of the way of characteristics. 

The axioms used to conclusively establish the indivisibility of the two 
truths are not ones based on sophism and fallacious reasonings but are in- 
stead the extraordinary four great [sets of] axioms:2? the axioms of the four 
understandings, the three purities, the four samenesses, and the total state 
of being. 


THE Four UNDERSTANDINGS [i'] 


The axioms of the four understandings are the means by which all phenom- 
ena are conclusively established asthe indivisibility of the [two] truths. W hat 
is taken as the basis for evaluation [in the first axiom] is adherence on the 
part of the dualistic mind which apprehends as separate the appearances of 
cyclic life and perfect peace. T he means of evaluation is that of the axiom of 
the identical cause through which all phenomena are established as being of 
an unborn nature. 

Likewise, adherence to the conclusion established from each of the pre 
vious axioms is then taken as the basis of evaluation? for the next axiom. 
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Evaluations by means of the axioms of the mode of letters, the enpowering 
energy, and the direct cognizance establish conclusions in the following 
sequence: [on the basis of the conclusion that] all phenomena are of an 
unborn nature, the axiom of the mode of letters establishes [the radiance of 
the unborn nature] as unimpeded expressive energy;?! the axiom of the 
empowering energy establishes that [the unborn nature and the unimpeded 
expressive energy] are in essence indivisible; and the axiom of direct cogni- 
zance establishes that such reality transcends the intellect. 

As to the ways these are evaluated, the subject of the first axiom is all 
phenomena included within cyclic existence and perfect peace. All share an 
identical cause? in being mind nature, the unborn dimension of naturally 
present pristine awareness. [T his is so] because the phenomena of cyclic 
existenceand perfect peace seem to appear separately depending on whether 
or not they are realized to be of an identical nature, although they haveno 
separate existence whatsoever. Thus is stated the axiom of the identical 
cause. 

The subject of the second axiom is the radiance of the unborn nature of 
mind. T he unimpeded expressive energy of such radiance manifests in and 
by itself as the mandalas of the dimensions of awakening and pristine 
awarenesses. [T hat this is so is] understood through the example of the 
[meaning represented by] the letter a, which itself cannot be pointed out, 
but which manifests as many letters that point to it. Thus is stated the 
axiom of the mode of letters. 

The subject of thethird axiom is both the unborn nature [of mind] and 
theunimpeded expressive energy. Although referred to with different words, 
when the two are understood to be indivisible, there spontaneously arises 
the empowering energy of understanding their true nature as an indivisible 
essence. [T his is so] because the superior ultimate truth is spontaneously 
perfect as the essential cause of the seven riches, and when its [illusory] 
appearances cease, the environment and its inhabitants naturally manifest 
as the mandalas of the dimensions of awakening and pristine awarenesses. 
T hus is stated the axiom of the empowering energy? 

The subject of the fourth axiom is the indivisibility of the [two] truths 
[unborn nature and unimpeded expressive energy]. Such indivisibility tran- 
scends mind's sphere of experience. This is so because, through direct cog- 
nizance of total presence, the indivisibility is understood to be intrinsic 
clarity devoid of any object, inexpressible and inconceivable. T hus is stated 
the axiom of direct cognizance.” 
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Tur Turre Purs [ii] 


The axiom of the three purities is taught [in the Secret Essence Tantra]: 


The environment, its inhabitants, and mental continuums are 
understood to be pure. 


T he subject of this axiom is outer and inner phenomena which appear in 
this way [as environment, inhabitants, and their mental continuums]. All 
are, and have always been, in a state of enlightenment as the mandalas of 
the dimensions of awakening and pristine awarenesses. [T his is so] because 
they are endowed with three purities. That is because the five elemental 
properties of the environmental world are pure in being the five female 
consorts [of the buddhas]; the five aggregates of the inhabitants are pure in 
being the five male buddhas; and the mental continuums, the eightfold 
group of consciousnesses, are pure in being the five pristine awarenesses, >” 


THE Four SAMENESSES [iii'] 


The axiom of sameness is taught [in the Secret Essence Tantra]? 


By virtue of two samenesses and two superior samenesses 
[All things are] the mandala of the realm of Samantabhadra. 


T he subject is phenomena appearing in the way they do. All are, from the 
very beginning, in a state of enlightenment as the dimension of reality. 
[T his is so] because they are endowed with the four samenesses. 

Of the four, two are common, and two, superior. The first of the two 
common samenesses [is explained in this way]: A person appearing as a 
person is an appearance that is conventionally real. A pile of stones appear- 
ing to be a person is an appearance that is conventionally unreal. Both the 
conventionally real and the conventionally unreal are the same in being 
appearances that are illusions. 

T he second common sameness [is explained as follows] To overcome 
only oneaspect of conceptual constructs, such asto understand that asprout 
does not arise from [a cause that is of the same nature as] itself, is a partial 
ultimate truth.?? To overcome all conceptual constructed limits, such as to 
overcome the constructs of the four limits ([understanding] that a sprout 
does not arise from itself, from another, [from both, or from neither])^ is 
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the all-encompassing ultimate truth. Both the partial and the all-encom- 
passing ultimate truths are the same in being unborn. T hose are the two 
common samenesses. 

The first of the two superior samenesses is as follows: A thing that ap- 
pears and can perform a function is conventionally real. A thing that ap- 
pears but cannot perform a function is conventionally unreal. Both the 
conventionally real and conventionally unreal are conditioned karmic ap- 
pearances and therefore conventionally unreal. Thus, both are the same 
in being the mandalas of the dimensions of awakening and pristine 
awaren esses. 

As to the second superior sameness, emptiness [posited] as absolute ne 
gation, that is, as the emptiness of self-nature of all phenomena, is the par- 
tial ultimate truth. Emptiness as an affirmative negation that isthe union of 
the ultimate dimension of phenomena and pristine awareness, the nature of 
mind existing as nothing whatsoever, isthe all-encompassing ultimatetruth. 
Both the partial and the all-encompassing ultimate truths are the same in 
being spontaneously perfect asthe essential cause of the ultimate seven riches. 
Thus is stated the axiom of the four samenesses. 


THE TOTAL STATE OF BEING [iv'] 


Theaxiom of thetotal state of being? istaught [in the Secret Essence Tantra]: 
Naturally present pristine awareness manifests with no fixed abode. 


T he subject of the axiom is all phenomena of cyclic existence and perfect 

peace. Phenomena seem to appear as a multitude [of things], but in actual- 

ity, this is not the case T his is so because, from the very beginning, every- 

thing abides asthetotal state of being, that of great naturally present pristine 

awareness alone, the unborn nature of mind. T hus, the Array | of the Path of 
the Net of Magical Manifestation] states.” 


All this appearance is consciousness alone 
Devoid of inherent self-nature: naturally present 
Pristine awareness, manifesting with no fixed abode. 


Thus, the view of mahayoga, established conclusively by those axioms, is 
the understanding of uncontrived reality, the indivisibility of the [two] su- 
perior truths. 
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The riches referred to in the expression “seven riches’ means riches like 
those found in a treasure of inexhaustible wealth. T he seven consist of the 
three [ultimates], the ultimate of dimensions, the ultimate of pristine 
awarenesses, and the ultimate of results, the last comprising [five] subparts, 
the five inexhaustible ornaments of the body, speech, mind, qualities, and 
activity of the awakened state. The first, the ultimate of dimensions, ex- 
ists as the emptiness aspect; the second, theultimate of pristine awarenesses, 
as the clarity aspect; and the last, the ultimate of results, as the basis of 
emanations. 


MEDITATION IN MaHayoaa [e!] 


There are two meditation [traditions]: sadhana and tantra. 


THE SADHANA [TRADITION] [i] 


For meditation in the sadhana tradition, eight systems of 
knowledge 

Are taught: the four channel-wheels; three neighs of the horse; 

Eight syllables of ru lu; Pure Nectar; four piercings; 

Channels and winds; and observance of worship and 
propitiation. 


As for meditation in mahayoga, in the tradition that emphasizes sadhana 
practice, the eight [systems of ] knowledge of the eight sets of sadhanas are 
taught.” As to their general meaning, at the time of the ground, the true 
nature of the eightfold group of consciousnesses is present as the essence of 
the nine vast spaces of pristine awareness.“ At the time of the path, there is 
manifestation asthe mudras, mantras, and contemplations of the eight major 
sadhanas. At the time of the result, there is full awakening to essential real- 
ity, known as "Glorious H eruka." The particular meanings of the eight 
sadhanas [are explained next]: 

[First,] [the practices of] the knowledge of M anjushri [tantras of awak- 
ened body] areknown asthe “transformation of the life[-force] into pristine 
awareness" by means of the rotation of the four channel-wheels'6 at the four 
places [of the body]. It is stated: 


All the infinite [practices] of M anjushri Yamantaka" 
H ave been concentrated in a single one 
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By the great master M anjushrimitra 

To be understood in the four channel-wheels: 

The secret channel-wheel, contained in the mind, 

The channel-wheel of existence, contained in the nave, 
The cutting channd-wheel, contained in the hands, 

And the channel-wheel of emanation, contained in the feet. 
Thus, it should be understood that the total state of being 
Is contained in the four channel-wheels.^? 


T he first of the four channel-wheels encompasses everything in cyclic ex- 
istence and perfect peace. T he second derives from the true nature of the 
three realms of existence.? T he third accomplishes the ten awakened ac- 
tivities through the ten symbolic mandalas [of M anjushri Yamantaka]. 
T heten are these: 


Appeasing, enriching, dominating, killing, summoning, 
Expelling, dividing, stupefying, maddening, and suppressing... 


The fourth is the understanding that all things are manifestations created 
by mind. T hese four channel-wheels are also connected to the ground, the 
path, and the result. 

[Second,] all [practices] of the knowledge of Padma, awakened speech, ^? 
are contained in the "three neighs of the horse.”* It is stated: 


All the sadhanas of Padma, awakened speech, 
Are concentrated in the three neighs 
W herein is natural pristine awareness. 


Primordial, naturally present pristine awareness [manifests] with divinepride 
[in the form] of the glorious H ayagriva and neighs three times. With the 
first neigh, all phenomena of cyclic existence and perfect peace are under- 
stood to be uncreated and yet spontaneously perfect. W ith the second neigh, 
the environment and its inhabitants are transformed into an ocean of meat, 
blood, and bones, to be enjoyed by mamos? and sky-farers. With the third 
neigh, all mamos and sky-farers are persuaded to obey commands and carry 
out duties entrusted to them. 

[T hird,] all [practices] of Vishuddha are contained in the knowledge of 
the "holding enlightenment in ones fist" [practice of ] continuous contem- 
plation. It is said: 
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The single realization of Vishuddha 

Unifies all the great bliss of the buddhas. 

Its deep yoga perfects the three dimensions: 
All is the mandala of secret pristine awareness. 


In the essence of the single sphere of the naturally present essence of en- 
lightenment, the pristine awareness of the Great Glorious O ne? is already 
perfected as the totality of everything. H ence, one's body is visualized as the 
palatial residence of the charnel ground display, within which one's mind 
manifests as the pristine awareness circle of Shri H eruka. All mantras and 
deities are complete in the emanating and reconverging of the eight syl- 
lables of the rz /u [mantra], as is stated: 


Om represents the ten blood-drinking males and females,“ 

The first ru /u represents the eight gauris,” 

The second rz lu, the eight simhas;*° 

The Aum, the four gate-guardians, [such as] H orse-H ead;? 
Bhyo, the twenty-eight ;sbvaris;? 

The second Aum, the splendor gathered in the five dimensions? 
Everything included [in the mantra] from om to hum 

Ripens into the fifty-eight blood-drinking Aerukas,© 

But their natures, or essential beings, 

Abide in the essence of the syllable hum. 


[Fourth,] all [practices of ] M ahottara® are contained in the knowledge 
of Pure N ectar, as explained by the scholar J emala [Vimalamitra]: 


All of the environment and its inhabitants, the outer and inner, 
Is contained within the five types of nectars, 
To be realized as the buddhas of the five families. 


That is to say, everything is conclusively established as the ground, path, 
and result of the [five] nectars, and the finality of knowledge is achieved on 
the basis of the three [factors of ] act, agent, and object acted upon. 

[Fifth,] all Kila [practices] are contained in the knowledge of the Pierc- 
ing Kila.® [Padmasambhava] states: 


To free evil beings of the three existences, 
l, King Lotus-[Born,] Garland of Skulls, 
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H ave taught Vajra Kila, Lord of T hree Existences,™ 
As epitomized in the four [kinds of] £s. 


The four kinds of kż/a are the kila of pristine awareness which is total pres- 
ence the kila of supreme bodhichitta; the £;/; of boundless compassion; 
and the kila made of composite matter. T hese four strike and pierce the 
four "objects" [respectively, of ignorance, the unrealized condition, beings 
of the six realms, and enemies who encompass the ten areas], thereby actu- 
alizing the four results [the four dimensions of awakening]. 

[Sixth,] all mamo [practices] are contained in the channels, winds, and 
bodhichitta, which correspond to the site, action, and support, respectively. 
It is said: 


All the mamo of existence are included 
In the channels, winds, and vital essence. 


[T hesyllable] ma [in mamo] represents the ultimate dimension of phenom- 
ena; [the syllable] 720, the pristine awareness of total presence. H ence, ev- 
erything that exists in the phenomenal [world] is perfect as [original] pure 
and perfect mind (bodhichitta), the inseparability of total presence and the 
ultimate dimension of phenomena. 

[Seventh,] all [practices] of worship [of worldly deities] are contained in 
the three [aspects] of life: the original life, the life of the refined essence [of 
the five elements], and the additional life 

[Eighth,] all [practices] of fierce mantra are contained in the three ways 
of observing [worship] and three ways of propitiation, which are [to relate 
to the deity] as master, as friend, or as servant. 

Of those eight sadhanas, the first five are the five sadhanas of pristine 
awareness deities; the latter three, the three common sadhanas. 


THE Tantra [TRaprrioN] [ii'] 


This section has two parts: the path of method; and the path of liberation. 


Tus Paty or METHOD [aa'] 


The path of method in the tantra tradition involves the upper 
and lower doors 
Applied with the four branches of familiarization and attainment. 
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T here are two levels of meditation in the tantra tradition,® the path of 
method and the path of liberation. The first, the path of method, [leads 
to] the attainment of the result, liberation, through engaging in actions 
that [normally] bind one[to cyclic existence]. [T his path] principally in- 
volves a method whose distinctive feature is the conduct of deliberate 
behavior which enables one to swiftly achieve the sublime result. H ence, 
if such deliberate behavior— for which the three poisons are not aban- 
doned but are directly overpowered— is practiced by someone endowed 
with the certainty of the view, he or she not only is unfettered [by the 
poisons], but also swiftly attains the result of liberation. H owever, if one 
who is not so endowed were to practice this conduct, not only would 
liberation not be achieved but there would also be a great risk of falling 
into bad forms of life. Such a method is therefore very risky, likened to 
the use of the mercury makshika [used in alchemy to transform iron into 
gold].9 

This path of method comprises two aspects, as stated [in the Oceanic 
Magical Manifestation]: 


T here are esoteric instructions for the upper door and the lower 
door. 


T he former instruction concerns meditation done in a sequential way. It 
relies on thesix channd-whedsof theupper door of ones own body. T hrough 
applying the practice of the blazing [of the inner heat] and the dripping [of 
vital essence], one experiences the pristine awareness of great bliss as described 
in the Explanatory Tantra of the Oceanic [Magical Manifestation].” 

The latter instruction concerns a simultaneous approach. It relies on 
[the union of] the "space" [of the female] and “secret” [of the male] at the 
lower door of another's body [that of the consort]. T hrough application of 
the four-branched practice (familiarization, complete familiarization, at- 
tainment, and great attainment), in an instant one forcibly elicits the pris- 
tine awareness of bliss and emptiness, thereby perfecting the stages and the 
paths at the same time.” T his path of method of simultaneity is explained 
in the A/-Surpassing Explanatory Tantra.” 


Tue ParH or Liperation [bb!] 


The path of liberation is endowed with three kinds of wisdom. 
Some achieve the result in a simultaneous way. 
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Those who proceed sequentially rely on the cause, the view of 
wisdom, 

And the condition, contemplation with application, which 
comprises devotion meditation and definitive perfection. 


T he path of liberation emphasizes wisdom of three kinds,” through which 
certainty and understanding are gained. As a consequence, the fetters of 
ones mind are released by themselves and one becomes liberated in the vast 
space of ones true nature. Although this path does not possess the distinc- 
tive feature of swiftness characteristic of the path of method, the two paths 
do not differ in terms of arriving at the result at some point. M oreover, this 
path is almost free of risk, like the kaustubha gemstone [that separates gold 
from ore gradually].” 

This path is differentiated according to the levels of faculties [of practi- 
tioners] into two, the simultaneous and the sequential. In the first, libera- 
tion is attained [simultaneous] with the time of initiation, as in the case of 
[King] Indrabhuti.”> Concerning the second, the Tantra of the Secret Essence 
states:76 


The retention of the characteristics of knowledge and 
application 

Constitutes the cause and condition that bring to maturation the 
result. 

W hoever is possessed of their power and potency becomes 
renowned 

Throughout the realm of the victorious awareness-holders. 


T hat [sequential path] has three aspects: the cause, which is the view, the 
characteristic of knowledge; the condition, contemplation, the characteris- 
tic of application; and the result, [the state of] awareness-holder. T he first 
has been described above. T he second aspect, contemplation, comprises the 
two, devotion meditation and definitive perfection.” T hese methods, dis- 
tinguished with respect to the stages of the meditative process? will be 
presented [in subsequent sections of the Infinite Ocean of Knowledge]. 


ConpbuctT IN Manayoca [f'] 


Conduct in the path of method is deliberate behavior; and in 
the path of liberation, conscientiousness. 
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Two forms of conduct serve as aids to meditation: the deliberate behavior"? 
in the path of method; and the conduct of conscientiousness in the path of 
liberation. The latter, the conduct of conscientiousness, is of seven types: 
the conduct of faith and effort and the conduct that accords with wisdom; 
the conduct that accords with compassion; unilateral conduct [in focusing 
on one aspect of the path]; elaborate conduct; the conduct of tantric feasts 
[or offerings]; the conduct of miraculous acts; and simultaneous conduct. 


Resutt or Manayoca [g"] 


These bring one to the result: the four kinds of awareness- 


holders. 


Through those meditations, one achieves the result of acceptance on the 
path, the four kinds of awareness-holder,®° after which one actualizes the 
spontaneously perfect nature of the five dimensions of awakening. T hese 
topics will be discussed in later sections [of the Infinite Ocean of Knowl- 
edge].9 


19. ANUYOGA AND ATIYOGA 


2' The Anuyoga System [II.B.1.c.ii.bb.2'] 
a The Essence of Anuyoga 
b' The M eaning of the N ame Anuyoga 
C Entrance to Anuyoga 
i' Entrance by Initiation 
ii' Entrance by Application 
d' The View of Anuyoga 
e Meditation in Anuyoga 
i' The Path of M ethod 
ii' The Path of Liberation 
f' Conduct in Anuyoga 
g The Result of Anuyoga 
3' The Atiyoga Systen 
a The Essence of Atiyoga 
b' The M eaning of the N ame Atiyoga 
C Entrance to Atiyoga 
i' Entrance by Initiation 
ii' Entrance by Application 
d' The View of Atiyoga 
i' TheGeneral View of Atiyoga 
ii' Views Specific to the M ind, Vast Space, and Esoteric Instructions 
Divisions 
aa T he General Views of the T hree Divisions 
bb' Distinctive Views within Each D ivision 
1" Distinctions within the D ivision on M ind 
2" Distinctions within the Vast Space D ivision 
3" Distinctions within the Esoteric Instructions Division 
e Meditation in Atiyoga 
f' Conduct in Atiyoga 
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g The Result of Atiyoga 
4' Pledges of the T hree Yogas 
5' Divisions within the T hree Yogas 


[T his chapter continues the discussion of the three yogas, presenting] part 
two, the elucidation system of anuyoga; part three, the esoteric instructions 
system of atiyoga; part four, the pledges of the three yogas; and part five, 
divisions within the three yogas. 


THE ANUYOGA SYSTEM [2'] 


The elucidation system of anuyoga is presented in seven parts: essence, 
meaning of the name, entrance, view, meditation, conduct, and result. 


THE EssENCE OF ANUYOGA [a'] 


The essence of anuyoga is the conjoining of understanding and 
experience of the nonduality 

Of the ultimate dimension and pristine awareness, principally 
based on wisdom. 


The essence of anuyoga is [a systen whose] nature is the attainment of 
freedom by means of conjoining understanding and experience of the 
nonduality of the ultimate dimension [of phenomena] and pristine aware- 
ness, relying principally on wisdom, the phase of completion. 


Tur MEANING OF THE NAME ANUYOGA [b'] 


As desire is of primary importance, it is called anuyoga. 


T he [Sanskrit] term anwyoga is [rendered in Tibetan as] rjes su rnal byor (yoga 
of passion) as it principally reveals the path of passion related to wisdom. 


ENTRANCE TO ÁNUYOGA [c'] 


This has two parts: entrance by initiation; and entrance by application. 
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ENTRANCE BY INITIATION [i'] 


Its thirty-six initiations are condensed into four: outer, inner, 
attainment, and secret. 


The Al-Unifying [Pure Presence] Says: 


The outer initiation, inner initiation, 
Initiation of attainment, and secret initiation 
Are complete with ten, eleven, thirteen, 

And two aspects, respectively. 


To explain, therearetwo procedures of conferral, oneaccordingto the tantra 
tradition and one according to the esoteric instructions tradition. In the 
first procedure, thirty-six initiations, complete in the "four rivers" of the 
outer, inner, attainment, and secret initiations, areconferred in themandalas 
of the Root Scripture, in accordance with what is explicitly taught in that 
tantra, on exceptional students who are naturally qualified and have an 
earnest interest in the profound meaning [of wisdom]. 

In the second procedure, eight hundred and thirty-one short ancillary 
initiations (derived from the thirty-six root initiations of the /A/-] Unifying 
[Pure Presence] Scripture which encompasses all ways [to realization]) are 
conferred on ordinary students who are qualified by virtue of training and 
have an earnest interest in the vastness [of methods]. T hese initiations are 
conferred in accordance with the List of Rituals That Illuminates Great Bliss? 
in which the tradition of the entire /A/-Unifying Pure Presence] Scripture iS 
subdivided into individual ancillary mandalas. 

Nowadays, masters have adopted the practice of incorporating into a 
single system the key elements of those two traditions, the tantras and the 
esoteric instructions, and conferring those initiations accordingly. Such a 
practice has the immediate advantage of being easy to perform, as well as 
achieving in the long run the special purpose of ensuring that neither sys- 
tem declines in favor of the other and that both are propagated together. 

Both those traditions are alike in that they contain all four yogas' and all 
theinitiations of thenineways. T he Analysis of the Meaning of Initiation tates.° 


Ten initiations confer the awakened lineage; 

And eleven initiations, the inner and secret meaning. 
Thirteen initiations are known as the great master; 
The two perfect the initiations of the nine ways. 
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Thus, this tradition of the entire /Al/-Unifying Pure Presence] Scripture does 
not represent a general [initiation] ritual compiled from rituals specific to 
each of the eight ways. Instead, this is a system particular to the elucidation 
[i.e, anuyoga] system in which one travels through the stages [of awaken- 
ing] beginning with the first undetermined stage® up to and including the 
tenth stage. For this, one receives the tenfold initiation sequence (action 
and conduct tantras counted separately) starting with the initiation of [the 
way of] gods and humans up to the finality of the completion phase of the 
anuyoga system, which is [called] atiyoga." T his tenfold initiation sequence 
correspondsto that of the system of thenine ways when action and conduct 
are considered one and is therefore called the "initiation of the nine ways." 

These ways [to realization], which are supportive paths [of anuyogas 
own path], incorporate elements similar to those of their individual paths. 
More than that, however, being essentially possessed of mantras skillful 
means, they provide a swift path that gives rise to the various qualities that 
are similar to the kinds of relinquishments and attainments associated with 
these different paths. 


ENTRANCE BY APPLICATION [ii'] 


Entrance is through the union of the ultimate dimension and 
pristine awareness, in which there is perfection without 
generation. 


T he entrance to this way [of anuyoga] is by way of the nonduality of the 
ultimate dimension [of phenomena] and pristine awareness. T he Majestic 
Creative Energy says? 


T hose who aspire to the level of indivisibility in anuyoga, 
H aving entered the way of the ultimate dimension and pristine 
awareness... 


H ow does one enter? Not through generation, but through the mode of 
perfection. T he Lock of the Heart Says: 


The unborn ultimate dimension itself is pristine awareness; 
T he pristine awareness of total presence is the ultimate dimension 
itself; 
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The great bliss of this nondual expressive energy 

Is not entered gradually. Instead, what is encountered 

In all the symbols of phenomenal existence 

Is like the flash of a fish from water:? All that exists 

In the entire universe is [instantly] experienced as total symbol. 


Tue View or Anuyoca [d'] 


The view is that of primordial enlightenment in original pure 
and perfect mind 
Which is the indivisibility of the three kinds of mandala. 


According to the view of anuyoga, all phenomena, from the very begin- 
ning, have always been the nature of perfect enlightenment in the mandala 
of original pure and perfect mind, the indivisibility of the three kinds of 
mandalas, the characteristic nature of which is the union of the ultimate 
dimension [of phenomena] and pristine awareness. The General Scripture 
that Unifies the Knowledge of All Buddhas says? 


Since everything is one in the state of pure being, 
All is the great bliss of primordial enlightenment, 
The essence beyond arising and cessation. 

All is the three mandalas that transcend action, 
Primordially present and spontaneously perfect. 


Of the three mandalas mentioned in that [passage], the first, “the mandala 
of primordial suchness,” is the vast space of total purity of the mother 
Samantabhadri, the unborn nature of mind, beyond all conceptual limita- 
tions, in which everything that exists, all phenomena of cyclic existence and 
perfect peace, is included as the natural creative energy of mind. 

T hesecond, “the mandala of the spontaneously perfect nature,” is natu- 
rally present pristine awareness, Samantabhadra, whose very manifesta- 
tion freely pervades the totality of that [vast space] without any restriction 
whatsoever. 

The third, “the mandala of original pure and perfect mind" is great bliss, 
the offspring, which is the nonduality of the ultimate dimension [of phe 
nomena] and pristine awareness, the two first mandalas being in essence an 
inseparable union. 
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MEDITATION IN ANUYOGA [e'] 


Meditation comprises the upper and lower techniques in the 
path of method, and establishing the meaning and 
expression in signs 

In the path of liberation, thus forming the utterly perfect 
path. 


Concerning meditation in the anuyoga system, the Fundamental Meaning 
[of the Secret Discourse] Says.” 


The essence, method and wisdom... 


T hus, two paths of meditation are specified: the path of certainty through 
method and the path of liberation through wisdom. 


Tus Patu or METHOD [i'] 


The first is the method to realize the innate pristine awareness of bliss from 
the melting [of vital essence], immutable supreme bliss. It comprises two 
[sets of ] esoteric instructions. O ne concerns the "upper door," a sequential 
method to elicit innate pristine awareness through meditation techniques 
related to the four channe-wheels.?? T he other concerns the "lower door," a 
method of simultaneity to elicit innate pristine awareness by means of the 
union of the "space" [of the female] and the "secret" [of the male]. 


THE PATH or LIBERATION [ii'] 


Concerning the path of liberation, the same text says: 


Proceeding by means of study, reflection, and meditation, 
One enters that [path] by three approaches: 
The minds of analysis, the meaning, and letters. 


First, to enter by way of analysis is to establish conclusively the view, which 
is a prerequisite for the path. This involves discerning examination of 
knowable objects by means of logical reasoning that brings about under- 
standing of them. As a result, the authentic condition of all phenom- 
ena, the true nature, primordial suchness, is conclusively established as 
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the inexpressible, inconceivable, and indescribable nature of the three 
mandalas. [T his represents] the tenet, or view, of this system [of anuyogal, 
as it has just been explained. 

Second, to enter by way of the meaning is to remain in contemplation 
without thoughts or symbolic attributes. The object of meditation is the 
state of the true nature of reality just asit is. M oreover, the meditating mind 
is placed in exactly the same state. T his is known as "establishing [actually 
abiding in] the meaning [indicated by the view].” 

Third, to enter by way of letters refers to contemplation of a deity with 
symbolic attributes. With the simple utterance of the seed-syllable or the 
mantra that generates the particular support [the deity's environment] and 
the supported [the deity], all of the universe and inhabitants, like the flash 
of a fish from water, is imagined clearly and distinctly asthe palace and the 
circle of deities of the mandala. Practice that emphasizes this form of medi- 
tation is known as the "expression in signs.” 

From the perspectiveof the utterly perfect path formed by those, anuyoga 
includes both the conditioned [or mundane paths] and unconditioned [or 
supramundane paths]. T he first comprisesthe yoga of the aspiring mind [of 
the path of accumulation] and the yoga that reveals the great buddha family 
[of the path of preparation]. T he second comprises the yoga that confers 
great encouragement [of the path of seeing], the yoga that receives the great 
prophetic declaration [of the path of meditation], and the yoga that per- 
fects great creative energy [of the final path]. 


Those are connected to the three yogas: the cause (the object of 
the action); 

The condition (the action); and the result (transcendence of 
action). 


T he ground to be realized, or view, and those paths that lead to realization 
are connected to, or included within, three yogas: the yoga of the cause (the 
object of the action); the yoga of the condition (the action itself); and the 
yoga of result (transcendence of action). 

T hefirst refers to the authentic condition of all phenomena, that which 
abides perfectly and distinctly as the nature of the three mandalas. 

T he second refers to the three ways of the proclaimers, solitary sages, 
and bodhisattvas, which, through application of [those] paths with effort, 
enable one to transcend cyclic existence and thereby enter the provisional 
result of peace. 
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Thethird refersto the ways of the outer and inner mantra systems which, 
since mind'strue nature is primordially and intrinsically pure, are free from 
the hope and fear involved in the effort of searching for the result [of awak- 
ening] outside of oneself. 

T hose two latter yogas are known as the "general common path." In the 
anuyoga system, the above three yogas are classified according to the dis- 
tinctions between the path of method and that of liberation. T he first refers 
to the [real] meaning of tantra ["continuum"], that which is to be known; 
the second, to the sequential practice based on effort; and thethird, to one's 
natural condition devoid of effort. 


CoNDUCT IN ÁNUYOGA [f'] 


The conduct is that of the empowering energy, the dominating 
conduct, and conduct of method. 


The conduct of anuyoga, as a general rule, is principally conduct in the 
state of total sameness.' T he Miraculous Key to the Storehouse Says: 


Anuyoga of completion is the perfect enjoyment 
Of the ultimate dimension and pristine awareness. 


Specifically, anuyoga conduct is of three types: the conduct of empowering 
energy, the dominating conduct, and the conduct of method. The General 
Scripture [That Unifies the Knowledge of All Buddhas] says: 


The conduct of empowering energy, 
Dominating conduct, and conduct of method 
Are likened to the sky, and to aking, 
And to a river [that quenches] fire. 18 


THE RESULT or ANuyoca [g'] 


The result is great bliss, spontaneously perfect, the twenty-five 
aspects. 


The result of meditation on this path is to actualize, within one lifetime, 
the body of great bliss, which is the essential nature of the four dimensions 
of awakening, thespontaneously perfect essenceindivisiblefrom thetwenty- 
five resultant aspects [of body, speech, mind, qualities, and activity]..? The 
Tantra of the Supreme Sphere says? 
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M ind's nature of luminous clarity is the nonduality 
Of the ultimate dimension and pristine awareness. 
W hoever meditates on this great bliss will attain 
The result of perfect enlightenment in this lifetime. 


Tue Arivoca System [3'] 


The esoteric instructions system of atiyoga is presented in seven parts: es- 
sence, meaning of the name, entrance, view, meditation, conduct, and re 
sult. 


THE EssENCE OF ATIYOGA [a'] 


The essence of atiyoga is direct liberation in the state of 
primordial enlightenment 
Without renunciation or acceptance, hope or fear. 


T he essence of the atiyoga way is [a system whose] nature is the method to 
directly self-liberate in the state of primordial enlightenment, without re 
nunciation, acceptance, hope or fear.?! 


THE MEANING or THE NAME ArivocA [b'] 


It is the supreme training, the summit of all ways. 


[T he Sanskrit] atiyoga is [rendered in Tibetan as] shin tu rnal byor (supreme 
training), [so called] because it represents the final level of perfection of 
both the generation and completion [phases], and because it stands at the 
summit of all ways. 


ENTRANCE TO ATIYOGA [c'] 
The entrance to atiyoga is twofold: entrance by initiation; and entrance by 
application. 


ENTRANCE BY INITIATION [i'] 


The initiations are elaborate, unelaborate, very unelaborate, 
and utterly unelaborate. 
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Atiyoga initiations do not need to rely on the example pristine awareness 
[revealed] through the third initiation [of pristine awareness through wis- 
dom]. Right from the start, fortunate students qualified to enter the mandala 
of the ultimate awakening mind are conferred the initiation of the creative 
energy of total presence? of the great perfection [system]. [The meaning 
of] this initiation is as stated by the master M anjushrimitra in his Essential 
Meaning of the Net of Magical Manifestation of Manjushri:? 


The supreme initiation of profound reality is to attain 

The initiation of the creative energy of total presence. 

Being the realization of mind's nature, it is known as "initiation": 
T he conferral of the diadem of the pristine awareness initiation. 


In particular, in accordance with the [atiyoga] division of esoteric instruc- 
tions, there are four initiations as stated in the Naturally Present Perfection: 


The elaborate, unelaborate, 

The very unelaborate, and utterly unelaborate: 
Four initiations in four aspects 

Effect the ripening of the fortunate. 


The four initiations, in sequence, purify the obscurations of body, speech, 
and mind, and the obscurations to omniscience; and establish the potencies 
for awakened body, speech, and mind, and naturally present luminous clar- 
ity. They enpower [the student] in the four practices: the phase of genera- 
tion, meditation on inner heat, and meditation on the union of bliss and 
emptiness (through which are realized the pristine awareness of primordial 
purity), and the practice to directly experience the state of spontaneous 
perfection, respectively. 

T hese initiations represent four divisions within the higher initiation 
[the fourth]. H ence, although in number they are equal to the common 
initiations of highest yoga tantra, one should understand that their mean- 
ing is different. Furthermore, one must accept that a person who has re 
ceived the mantric vows of the fourth initiation in common with the highest 
yoga tantra will be assuming a new set of vows not previously taken when 
he or she receives these particular initiations. 


ENTRANCE BY APPLICATION [ii'] 


One enters by way of no action or effort whatsoever. 
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Atiyoga is entered by means of no action or effort of any kind. T he Majestic 
Creative Energy of the Universe States? 


Since the real nature requires no action 
[Atiyoga] is entered by way of effortlessness. 


Tue View or ArrvocA [d'] 


This is discussed in two parts: the general view of atiyoga; and the views 
specific to the divisions on mind,?* vast space, and esoteric instructions. 


THE GENERAL VIEW OF ATIYOGA [i'] 


The view asserts that everything is the total sphere of the 
dimension of reality, 

Naturally present pristine awareness, effortless primordial 
enlightenment. 


The view of atiyoga asserts that everything that exists, all phenomena in- 

cluded in cyclic life and perfect peace, is the total sohere of the dimension 

of reality, in essence, naturally present great pristine awareness.” As such, 

all is primordially enlightened, without action or effort. The Total Space [of 
Vajrasattva] states? 


Naturally present pristine awareness [requires] no effort; 
Through its own [self- liberation, it reveals the path to liberation. 


Views SPECIFIC TO THE MIND, VAST SPACE, AND ESOTERIC 
INsTRUCTIONS Divisions [ii'] 


This section has two parts: the general views of the three divisions; and the 
distinctive views within each division. 


THE GENERAL VIEWS OF THE THREE Divisions [aa!] 


The respective views of the divisions of mind, vast space, and 
esoteric instructions assert 

Freedom from the limit of something to renounce, as no 
phenomenon is other than mind; 
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Freedom from the limit of remedies, as phenomena are totally 
perfected in the vast space of the true nature; 

Transcendence of renunciations and remedies, as all are of the 
real condition already established. 


T he view of atiyoga is divided according to distinctions in understanding 
based on the [practitioner's] level of faculties. T his yields three divisions, as 
noted in the Great Array:? 


Thedivision on mind isfor persons inclined to intellectualization; 

T he vest space division, for those inclined to the dimension of space 

And the esoteric instructions division, for those who do not strive 
after stages. 


Accordingly, the views of the three divisions of atiyoga are as follows: T he 
division on mind [asserts] freedom from the limiting [concept] of things to 
be renounced since all phenomena are nothing other than mind's nature.” 
T he vast space division which transcends action [asserts] freedom from the 
limiting [concept] of remedial measures since all phenomena are totally 
perfected in the primordial space of Samantabhadri, the true nature [of 
things]. The esoteric instructions division of profundity [asserts] freedom 
from the limiting [concepts] of both things to be renounced and remedial 
measures since the essential characteristic of everything is the real condition 
[already] established.?! 


DIsTINCTIVE VIEWS WITHIN Eacu Division [bb'] 


This section has three parts: distinctions within the division on mind; dis- 
tinctions within the vast space division; and distinctions within the esoteric 
instructions division. 


DISTINCTIONS WITHIN THE Division ON Minp [1"] 


The division on mind has seven distinctions. ... 


T he general view, or tenet, of the mind division [is presented first]. All that 
constitutes the compounded truth of the path— the stages of the ways, the 
two truths, generation and completion, and so forth, as well as conditioned 
fetters owing to rigid notions of adherence to those elenents— is asserted to 
bethe pristine awareness of total sameness, the nature of original pure and 
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perfect mind, the ineffable, ultimate dimension of phenomena, the funda 
mental nature of ultimate truth, the great dimension of total freedom from 
cause and result, virtue and evil, and acceptance and rejection. In short, 
[the view] represents the transcendence of all phenomena which manifest 
as the dualism of apprehended and apprehender. 

In accordance with this generally acceoted view [of the mind division], 
Seven distinctions are made. T he first distinction in the mind division view 
asserts that the result is the source of mind. T he result is the primordial 
ultimate dimension, within which no changeoccurs; and therefore, in mind, 
there is no movement or change. [Yet] from that changeless state, the spon- 
taneously perfect appearance aspect of the very ground of freedom mani- 
fests as what seems to be cyclic life. H owever, because mind has never shifted 
from its [changeless] state, what manifests is empty of any characteristic of 
impurity. In terms of its appearance aspect, [that which manifests] arises 
from, abides in, and dissolves back into the [primordial] ultimate dimen- 
Son, like a miraculous apparition in the sky: this is primordial freedom, 
without endeavor or effort, left on its own. 

The second distinction is the view of the transcendence of deviations 
and obscurations. [T his asserts] that the eight ways (from the way [of gods 
and humans] up to anuyoga) are deviations from the [primordial] ground 
because they are creations of the conceptual mind. In contrast, in this system, 
[theground], naturally present pristine awareness, is beyond conceptual mind, 
and thereforetranscends causes and conditions. T hus, thereareno obscurations 
in thetrue nature, that of total primordial emptiness, the real condition tran- 
scendent of thought, memory, limited positions, perceptions, and so on. 

Thethird distinction is the view concerning the collapse of the founda- 
tion of logical reasoning. Understanding of unmodified reality in the to- 
tally ineffable nature of mind, the ground, effects freedom in the unborn 
essence. Since unimpeded creative energy surges pervasively throughout total 
openness, there is no base where karmic traces [can accumulate]; therefore 
the ripened results of good and bad actions do not exist. Thus, through the 
[indisputable] logic? of the true nature of reality, primordially empty and 
naturally purified, total freedom from all limits, there is freedom in the 
total sameness of cyclic existence and perfect peace. 

The fourth distinction is the view that [the true nature of reality] does 
not fall to one side and cannot be partitioned. T his asserts that naturally 
present pristine awareness, mind's nature, pervades the totality of cyclic life 
and perfect peace. H owever, it is not limited to what is substantial (appear- 
ance), nor is it limited to the nonsubstantial (emptiness). It does not fall to 


342 — SYSTEMS OF BUDDHIST TANTRA 


the side of being neither of those or their union. Its essence is empty and 
therefore free from the limit of eternalism. Its creative energy is unimpeded 
and thus free from the limit of nihilism. As such, it is the true nature of 
reality, beyond action, transcending pleasure and pain. 

The fifth distinction is the view that [the true nature] transcends partial 
and limited philosophical positions. [T his asserts that] mind’s essence does 
not abide anywhere, nor does it exist as anything; yet it appears in any way 
at all, manifesting with no restriction whatsoever. T hus, although it mani- 
fests, there is nothing to refute, grasp, or conceptualize. 

The sixth distinction is the view that [the true nature] is beyond the 
conceptual mind and transcends limited positions. [T his asserts] that since 
naturally present pristine awareness is beyond the conceptual mind, whatever 
appears does not exist as [something] true or false and is therefore the expres- 
sive energy of total freedom from the limits of existence and nonexistence. 

Theseventh distinction istheview that everything is part of mind. [T his 
asserts] that all these appearances are the expressive energy of mind.? T here- 
fore, even though such energy manifests in a variety of ways, since mind 
itself is without essence, the various appearances are also without essence. 
M oreover, the aspect of mind that apprehends what appears and the ap- 
pearance that is apprehended, although seeming to be separate, are insepa- 
rable in being naturally present pristine awareness, the true nature which 
does not exist in any way. T he spontaneously perfect manifestation of the 
natural creative energy [of pristine awareness] arises as the duality of cyclic 
life and perfect peace, yet that which gives rise to appearance is devoid of 
[any] essence. T hus, cydic existence and perfect peace are released on their 
own, right where they arise? T hese are the distinctive features [of views] 
within the divison on mind.” 


DISTINCTIONS WITHIN THE Vast Space Division [2"] 


... Lhe vast space division has four aspects. 


T he general tenet of the vast space division [is presented first]. In the vast 
space of Samantabhadra, the true nature, naturally present pristine aware- 
ness, all phenomena, however they arise, are simply ornaments of manifes- 
tation that appear in and of themselves. O ther than that, phenomena cannot 
be defined as bound or free, as what appear or what generate appearance. 
Therefore, phenomena are not considered to be manifestations of the cre 
ative energy or expressive energy [of mind] (as they are in the view of the 
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division on mind). Instead, everything is understood to be boundless pri- 
mordial freedom, which cannot be analyzed in terms of relational proof, 
existence or non-existence, being or not being, purity or impurity. 

T here are four distinctions [within the vast space division's general view]. 
T he first distinction is [the view of] black vast space propounded as the ab- 
sence of cause. T his asserts that authentic, naturally present pristine awareness 
itsdf is unchanging, its nature transcending causes and conditions, and beyond 
limited aspects, and therefore unrdated to phenomena and ther natures. 

The second distinction is [the view of] multicolored vast space pro- 
pounded as diversity. This asserts that all that manifests as the expressive 
energy of naturally present pristine awareness is affirmed [in the sense of ] 
being the ornament and expressive energy of the true nature manifesting on 
its own as a variety, yet is negated [in the sense] that the expressive energy 
manifesting pervasively and unrestrictedly can beneither refuted nor proven. 

Thethird distinction is[the view of ] white vast space propounded as mind. 
This asserts that everything manifesting from the state of self-originated total 
presence— outer appearances and inner cognizance— is the expressive energy 
of mind. Since appearances and ther conditions are liberated in their own 
place, all things are pure from the beginning, with nothing to be done. Such 
is their authentic condition of being; thus, there is nothing to be realized. 

Thefourth distinction is [the view of] infinite vast space in which cause 
and result are transcended. This asserts that all phenomena which appear 
from the state of naturally present pristine awareness are perceived as ap- 
pearances by the mind, yet understood to be nonexistent by virtue of their 
authentic condition.?e 

Within thesedistinctionsaretwelvefurther divisions?" which form many 
categories such as the four vast spaces (expressive energy, ornament, true 
nature, and transcendence of action).?? 


DISTINCTIONS WITHIN THE ESOTERIC INSTRUCTIONS Division [3"] 


The esoteric instructions comprise the scattered teachings, oral 
tradition, and textual tradition of tantras. 

The last has cycles of outer, inner, secret, and most secret 

As distinctions in the oral transmission and explanatory tantras. 


The view of the esoteric instructions division is superior to those of the 
previous two divisions. In this system, the true nature of reality, primordi- 
ally pure and liberated from the beginning, is viewed in a way contrary to 
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[other systems. O ther] bases and doctrines divide reality into objects of 
observation and observing consciousness and thereby validate the dichotomy 
of delusion and no delusion, or realization and no realization. [This view, 
however, asserts] that from the perspective of the very nature [of reality] 
which is beyond all conceptual constructs, both the object to beknown and 
the subject, the knowing consciousness, are equal in not being real. Except 
for mere conventional usage, all thoughts and expressions that apprehend 
that duality are genuinely transcended. T hat being the case, this view di- 
rectly flowsto the essential point that is beyond intellect and analysis thereby 
resembling moxabustion application. 

There are three distinctions [within the general view of the esoteric in- 
structions division]. T he first is the view of the scattered teachings. [T his 
asserts] that the true nature of reality is pristine awareness, which tran- 
scends the conceptual mind, arising instantaneously, without differentia- 
tion, exclusion, or reference. 

The second is the view of the oral tradition. [T his asserts] that the true 
nature of reality is, in essence, beyond the conceptual mind and free from 
delusion. Its nature [effects] the collapse of the foundation of concep- 
tualization. Its character cannot be defined in any way. 

The third is the view taught in the textual tradition of tantras of the 
esoteric instructions division itself. [This asserts] that the true nature of 
reality is the point of origin of all transmitted teachings. Its nature is be 
yond cyclic life and perfect peace, and therefore devoid of something to be 
renounced or something to strive for. As it does not abide in sounds or 
words, it is untouched by disputations concerning emptiness.?? 

There are many further distinctions based on different aspects of these 
views.“ T he principal ones, however, are distinctions within the third view, 
the four cycles that are renowned in the oral transmission and in the ex- 
planatory tantras: the outer cycle which resembles the body; the inner cycle 
which resembles the eyes; the secret cycle which resembles the heart; and 
the most secret cycle which resembles the body as a whole. 

First isthe view of the outer cycle. In terms of essence, [the true nature 
of reality] is devoid of emotional afflictions; thus, the five poisons are used 
on the path. In nature, it involves neither effort nor attainment; thus, what- 
ever manifests arises as reality itself. In character, it has no parts; thus, there 
is no division into emptiness and appearances. 

The second isthe view of the inner cycle. In terms of essence, [the true 
nature of reality] transcends form; thus, it is a reality without conceptual 
characteristics. In nature, it neither comes nor goes; thus, it is unceasingly 
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present pristine awareness. In character, it penetrates both cyclic life and 
perfect peace, thereby resembling the root of a tree. Its own "face" looks in 
different [directions], thereby resembling the trunk. Its manifestations of 
creative energy extend everywhere, thereby resembling branches. Its clarity 
aspect is unobstructed, thereby resembling flowers. Its various aspects ripen 
into one, thereby resembling fruit. 

The third is the view of the secret cycle. In terms of essence, since [the 
true nature of reality] is introduced and realized simultaneously, it is unre 
lated to the three kinds of wisdom. In nature, since the cessation of breath- 
ing [death] and liberation are simultaneous, reality is unrelated to thestrength 
of experience. In character, since enlightenment and the emergence of com- 
passionate energy are simultaneous, reality is unrelated to the two causal 
accumulations. 

The fourth is the view of the most secret cycle. In terms of essence, [the 
true nature of reality] is not something to be known; thus, it is unrelated to 
an agent of knowing. In nature, it is directly seen; thus, reality is not the 
domain of analysis. In character, it is reached in the ultimate dimension of 
the primordial ground through the four visionary appearances within 
this very life, without generating hope for later results. 


MEDITATION IN AtryoGa [e'] 


Meditation in the mind division is to remain in total presence 
and emptiness, the dimension of reality; 

In the vast space division, to remain in the state of the true 
nature without action or effort; 

In the esoteric instructions division, to remain in primordial 
freedom without renunciation and acceptance. 


M editation on the above views is of three forms: meditation in the division 
on mind is to remain in the state of total presence and emptiness, the di- 
mension of reality. T he vast space division meditation is to remain in the 
state of [one's own] true nature with no action or effort. T he esoteric in- 
structions divison meditation is to remain in the state of primordial free- 
dom, the true nature which is beyond renunciation and acceptance. 

Generally, meditation in the great perfection tradition comprises two 
aspects: the approach of total relaxation and the direct leap approach.? 
T hese are explained in detail in subsequent parts [of the Infinite Ocean of 
Knowledge]. 
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CoNDUCT IN Atryvoca [f'] 


Conduct is spontaneous; ... 


All appearances, whatever their forms, arise as the expressive energy of [one's 
own] true nature. T hus, conduct is spontaneous, without prescriptions or 
prohibitions. The Total Space [of Vajrasattva] states. 


Since there is nothing to be done, actions are complete. 
Furthermore, the Miraculous Key to the Storehouse Sates: 


The conduct in the atiyoga system 

Bears the life of the view and meditation 
Through which conduct is spontaneous. 
Resembling the conduct of a madman, 
One acts with no restrictions whatsoever. 


THE Rzsurr oF Atiyoca [g'] 


..the place of primordial freedom is thereby reached. 


In the end, one reaches the place of primordial freedom, spontaneously 
perfect Samantabhadra, present even now. Through the perfection of the 
four assurances,“ cyclic life liberates [on its own] as perfect peace. 


PLEDGES OF THE THREE YoGas [4'] 


The pledges should be learned in the context of the mantric vows. 


One should be aware of the general, specific, common, and uncommon 
vowsand pledges of each of the three yogas [mahayoga, anuyoga and ati yoga], 
which are discussed in detail in the context of mantric vows [in the fifth 
book, Buddhist Ethics, of the Infinite Ocean of Knowledge]. 


DIVISIONS WITHIN THE THREE YoGas [5'] 


Each of the three yogas may be subdivided 
Into three subparts each, for a total of nine. 


ANUYOGA AND ATIYOGA — 347 


The three yogas (tantras, elucidations, and esoteric instructions) may be 
divided according to their structures of subparts. The division of each of 
the three yogas into three, the mahayoga of mahayoga, and so forth, yields 
nine yogas. T hese are explicitly mentioned in the Garland of Views esoteric 
instructions [of Guru Rinpoche]. As wel, the Supplement to the Transmitted 
Teachings of the Elucidation of the Attainment of the Gathering of the Joyful 
Ones“ provides an extremely detailed presentation, encapsulated as follows: 


The mahayoga of mahayoga is the sequential generation of the 
mandala of the deities. The anuyoga of mahayoga is the natural 
mandala of spontaneous perfection. T he atiyoga of mahayoga is 
the ultimate unborn essence. 

T he mahayoga of anuyoga is the generation in a simultaneous 
[mode] of the mandala of deities. T he anuyoga of anuyoga is the 
perfect purity of the relative mandala of deities as the ultimate 
dimension of phenomena. T he atiyoga of anuyoga is the nondual 
pristine awareness of total presence. 

The mahayoga of atiyoga is the primordial presence of the 
mandala of deities. T he anuyoga of atiyoga is the identity of the 
mandala of deities and one's mind. T he atiyoga of atiyoga is the 
essence of mind which cannot be defined in any way, its nature 
being spontaneously perfect. 


T he Key to the Transmitted Teachings of Secret Mantra states;? 


The entirety of the secret mantra system is divided into three: 
tantras, elucidations, and esoteric instructions. Each of these has 
three divisions, the tantras of the tantras, the elucidations of the 
tantras, the esoteric instructions of the tantras, and so forth, for a 
total of nine. 


20. TANTRIC SCRIPTURES 
AND EXPOSITION METHODS 


2. Tantric Scriptures in the Ancient Tradition [II.B.2] 
3. Instructions for Teaching the Tantras 
a. Exposition M ethods in M ahayoga 
i. General M ethods 
ii. Special M ethods 
aa. Ways to Teach the Tantras 
bb. Ways to Teach the Sadhanas 
b. Exposition M ethods in Anuyoga 
c. Exposition M ethods in Atiyoga 


[This chapter concludes the extensive discussion of the ancient tradition 
with the presentation of ] part two, the extent of the tantric scriptures, and 
part three, the methods of exposition associated with the mahayoga, anuyoga, 
and atiyoga systems. 


TANTRIC SCRIPTURES IN THE ANCIENT TRADITION [2] 


The scriptures include the eighteen tantras, the five scriptural 
elucidations, 

The eighteen mother and son tantras of the M ajestic Creative 
Energy, and the seventeen tantras of secret pristine awareness; 

In the sadhana division, there are the five supramundane 

And the three mundane, which include general and special 
tantras. 
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Thetantric scriptures that express [the meaning of ] the three yogas are said 
to be limitless. The great perfection system? alone, for example, comprises 
six million, four hundred thousand [four-line stanzas] of tantra. Of these 
tantras which are as vast as the sky, those that were brought to the Land of 
Snow and became renowned are as follows: 

The principal tantras of mahayoga are known as the eighteen principal 
tantras, comprising the five major root or fundamental tantras (of awak- 
ened body, speech, mind, qualities, and activities); the five tantras of ex- 
pression, which expound the sadhana practice; the five tantras that concern 
the practice of conduct; the two that are like continuation tantras, which 
serve as supplements for what is incomplete, and the one major tantra, 
which is like a condensation of all the others. T his last refers to the tantra 
of the Net of Magical Manifestation of Vajrasattva, [also known as] the Glori- 
ous Secret Essence, Supreme King of Tantras that Ascertains Reality. T he cycle 
of the Ner of Magical Manifestation itself includes the eight major texts of 
the Magical Manifestation? and the four major explanatory tantras.* All these 
are subsumed under the three categories of father tantras ( Guhyasamaja, 
etc.); mother tantras ( Buddhasamayoga, &c.); and nondual tantras (Net of 
Magical Manifestation, Guhyagarbha, &c.). 

T hetantras of anuyoga, in general, are composed of the twenty-one elu- 
cidation tantras, ten crucial scriptures, seventy texts of elucidation,? and so 
on. Among these, the principal ones are the four root scriptures (.A/I- Unify- 
ing Pure Presence &c.), plus the especially renowned General Scripture That 
Unifies the Knowledge of All Buddhas, which constitute the five major scrip- 
tural elucidations. 

The tantras of atiyoga comprise the divisions of mind, vast space, and 
esoteric instructions. O f these, the first, that of the mind division, contains 
the cycle of the Majestic Creative Energy of the Universe: Original Pure and 
Perfect Mind,’ the five tantras translated first and the thirteen translated 
later, together known as the eighteen mother and son tantras, plus general 
tantras of the mind division.’ T hesecond, the vast space division, has eleven 
tantras, the King of Tantras of Infinite Vast Space, and so on.’ The third, the 
esoteric instructions division, contains the individual tantras of the outer, 
inner, and secret cycles of teachings. In particular, there are what are known 
as the seventeen unsurpassable tantras? of the exceptionally profound and 
most secret [cycle], such as the Tantra of the Great Naturally Present Perfec- 
tion, aS well as many essential and quintessential tantras. 

In the sadhana division of mahayoga, there are five texts on the 
supramundane and three on the mundane, together known as the eight 
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sadhana divisions? the general tantras of which are the Gathering of the 
Joyful Ones, the Tantra of the Totality of Secrets, and others. T hese belong to 
the rediscovered treasures.? T here are also special tantras: To use the 
M anjushri tantra alone as an example, in India there were 16,000 teachings 
on M anjushri. Of these, the sixty-five tantras of pristine awareness and ac- 
tivation are known to have been translated into Tibetan. In addition, the 
various [special tantras] that originated from treasures are extremely nu- 
merous even today. 


INSTRUCTIONS FOR TEACHING THE TANTRAS [3] 


This section has three parts: exposition methods in mahayoga, in anuyoga, 
and in atiyoga. 


ExposrrioN METHODS IN MauayoGa [a] 


This section has two parts: general methods; and special methods. 


GENERAL METHODS [i] 


As exposition methods, mahayoga’s seven ornaments are the 
same as in the new tradition. 


M ahayoga tantras are expounded by means of the seven ornaments, which 
are stated in the Heruka Galpo Tantra: 


Understanding is to be gained by way of points of introduction, 
[Ways of ] awakening, styles, distinctions [in meaning], 

Forms [of exposition], recipients, and knowledge of the truths: 
T hese constitute the seven ornaments of mahayoga. 


T hese are discussed in detail in this tantra. Their meanings correspond to 
what has been described as general methods of expounding the highest yoga 
tantra system of the new tradition. 


SpeciAL METHODS [ii] 


This section has two parts: methods for the tantra [tradition]; and those for 
the sadhana [tradition]. 
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Ways TO TEACH THE TANTRAS [aa] 


As special methods, two styles of exposition, that of atiyoga and 
that of mahayoga, 

Are used to teach the Net of Magical Manifestation of Vajrasattva, 

T he Secret Essence, King of Tantras T hat Ascertains Reality. 


T here are special methods to expound [certain] mahayoga tantras. By ascer- 

taining simply [the meaning of] the title “Net of Magical Manifestation of 
Vajrasattva, the Secret Essence That Ascertains Reality" [explained] in accor- 

dance with the tantras, elucidations, and esoteric instructions, the secret 

of what is contained in the unsurpassable tantra is understood. T here have 
developed afew methods of commentary on this “king of all tantras,” epito- 

mized in two styles of exposition: commentary according to the esoteric 

instructions of atiyoga; and commentary according to the generation phase 
of mahayoga. The former represents the perspectives of the master N yió 

Sengé and the omniscient Longchen Rabjampa; the latter, of Lilavajra, 

Buddhaguhya, and other masters,’® and, for the most part, the holders of 

the Zur tradition of transmitted teachings. 


The mahayoga style comprises the three exposition methods of 
the elders; 

The Zurpa tradition of the transmitted teachings presents five 
topics. 


Widely known at the present time is the discourse style of the mahayoga 
system according to which the subject to be expounded isthe King of Tantras, 
the Secret Essence, exalted by virtue of its eight great qualities. T he means of 
exposition incorporates the four [explanatory tantras]— the Explanatory 
Tantra of the Oceanic Magical Manifestation, the All-Surpassing Tantra, the 
Essence of Pristine Awareness, and the Indestructible Mirror— and the three 
ideal cognitions.’® As to how expositions are given, the earlier masters used 
three methods: [The first,] known as teaching “by grasping the top as one 
would an arrow,” explains the tantras title wherein the ground, path, and 
result are contained. [T he second,] known as teaching "by grasping the neck 
as one would a spear,” is as stated in the fifth chapter [of the Secret Essence]: 


The retention of the characteristics of knowledge and application 
Constitutes the cause and condition that bring to maturation the result. 
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W hoever is possessed of their power and potency becomes 
renowned 
Throughout the realm of the victorious awareness-holders. 


T his method of exposition incorporates three characteristics: one, the char- 
acteristic of knowledge, the view (the primary cause for enlightenment); 
two, the characteristic of application, contemplation (the condition); and 
three, the characteristic of the result brought about by the path, the four 
kinds of awareness-holder. 

[Thethird,] known as teaching "by grasping the handle as one would a 
Sword," is an exposition that contains the four manifestations [presented] 
in the two verses of the last chapter [of the Secret Essence]: the ground, the 
natural manifestation; wrong notions, the manifestation of deception; stu- 
dents to be guided, the manifestation of the path; and the result, the mani- 
festation of the joyful ones. 

In the Zurpa tradition of transmitted teachings, the style of exposition 
comprises five topics: the way of being of phenomena, their nature; the way 
deceptive appearances arise from not realizing that nature; the way an om- 
niscient one knows; the way compassion develops from love; and the way to 
accomplish the welfare of beings. 


At the present time, the title is taught to the most adept; an 
analysis, to the average; 

And the meaning of the words, to the least adept; this is 
Vimalamitra's way. 


The style of exposition used at the present time is the one set forth in 
Vimalamitras Fundamental Text: ? 


To the most adept, thetitle is taught; to the average, an analysis [of 
the text]; 
And to the least adept, the meaning of the words is taught. 


Accordingly, there are three methods: to a person of superior faculties, an 
exposition on the basis of the title is given; to one of average faculties, an 
analysis of the general content of the tantra is presented; and to the least 
adept, a commentary providing the word-by-word meaning is given. 

T he first consists in an exposition of three [meanings of the] title in 
accordance with the tantras, elucidations, and esoteric instructions, com- 
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bined with an exposition on the path of method of the upper door and the 
path of method of the secret lower door. 

The second consists in both analysis of the sets of contents and analysis 
of the sets of words [of the tantra]. T he former comprises five points: origin 
(the source of the tantra); secondary conditions (scene of the promulgation 
of the tantra); result (the meaning of the tantra to be fully understood); 
purpose served by the tantra and the way it is connected to its purpose; and 
the teachings to the audience and entrustment of the tantra. 

Thethird consists in an exposition that sets forth the essence, semantic 
meanings of the words, and differentiations [between terms]. 

T hose three methods lead to direct ascertainment of the tantra by rely- 
ing principally on wisdom derived from study and reflection. 


The ten topics of the tantra—view, conduct, mandala, initiation, 

Pledges, activations, sadhanas, contemplation, offerings, 
mantras and mudras— 

Serve as instrumental conditions for the path. 


Theten topics of the tantras are these the view (essential reality); conduct 
(transcendence); mandala (the manifestation); initiation (the sequential pro- 
cess of conferral); pledges (what are not to be transgressed); activations (ex- 
pressive energy); sadhana (what is to be practiced); contemplation (stillness); 
offerings (to fulfill the goal); mantras to be recited and mudras to be ex- 
ecuted. T hose ten serve as instrumental conditions for the path of the practi- 
tione. All of themost important contents of the tantric scriptures are evidently 
categorized and expounded as the "ten topics of the tantras’ owing to ther 
association with the practice of actualization [of the deity]. In short, the ten 
represent sequential instructions for training in the practice of actualization 
[of the deity] by relying principally on wisdom derived from meditation. 


Ways TO TEACH THE SapHanas [bb] 


Sadhanas are understood through twenty methods: the five 
summaries, 

Five tantric guidelines, five combined elucidations, and five 
unification systems. 


Tantras in the sadhana [tradition] are taught by means of twenty methods of 
exposition. T he Gathering of the Joyful Ones Tantra General Guidelines tates: 
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Ascertainment by means of five general summaries, 

Five tantric guidelines, five combined elucidations, 

And five systems of unification of the sadhana: 

T hese are the twenty instructions in exposition methods. 


Accordingly, the five general summaries penetrate the general meaning of 
the tantra. The five tantric guidelines provide an expanded commentary on 
that meaning. T he five combined elucidations set forth general combina- 
tions of fundamental teachings. The five systems of unification integrate 
the contents with the student's mind. By means of these, understanding [of 
the tantras of the sadhana tradition] is gained. 

T hefirst five, the general summaries, serve as keys to the treasury of the 
secret mantra transmitted teachings. They combine the essential outlined 
teachings of the five elucidations of mantra and elucidations of sadhana 
and ascertain the teacher, the teaching, and the meanings of the words that 
convey the essential definitive meaning. 

T he second five, the tantric guidelines, provide explanatory statements 
on the table of contents [of the tantra]; set forth additional words and syl- 
lables through connections; present the abbreviated meaning through in- 
structions; organize miscellaneous topics by connecting their contexts; and 
teach the practice through esoteric instructions. 

T hethird five, the combined elucidations, present the merging of tantra 
with elucidation; the merging of elucidation with sadhana; the merging of 
sadhana with activities; the merging of activities with practical application; 
and the merging of practical application with experience. 

The fourth five, the systems of unification, comprise the unification of 
the root [tantra] and the sadhana; unification of sadhana and activities; 
unification of activities and essential meditation instructions; unification of 
essential meditation instructions and contemplation; and unification of 
contemplation and esoteric instructions. 


Exposition METHODS IN ANuyoGa [b] 


Anuyoga is understood through seven elucidations: view, 
generation phase, 
Mantra to be recited, union, release, offering, and propitiation. 


The Heruka Galpo Tantra s&s forth the scriptural elucidations of anuyoga 
[tantras]: 
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Enlightenment in phenomenal existence is the elucidation of the 
view. 

Clarity in the seal of the deity's body is the elucidation of the 
generation phase. 

Perseverance in recitation and familiarization is the elucidation of 
mantra. 

The ultimate dimension of reality enjoyed as consort is the 
elucidation of union. 

Elimination of [beings complete in] ten areas?! is the elucidation of 
release. 

The foods of the circle of the [tantric feast] gathering is the 
elucidation of offering. 

Receiving initiation and gaining powers is the elucidation of great 
attainment. 


Anuyoga elucidations are to be understood in terms of those seven. 


EXPOSITION METHODS IN ATIYOGA [c] 


Atiyoga is taught using the six general meanings: five 
teachings 

On the path, with examples; and the result, which is beyond 
examples. 


T he great perfection atiyoga tantras are expounded using six general mean- 
ings: the five teachings on the path for which there are examples, plus one 
teaching on the result, which is beyond examples. 

T hese are the five teachings that use examples: teaching on the pristine 
awareness of the ground, using the example of pure space; teaching on the 
view of the authentic condition, using the example of the [baby] garuda 
bird which has fully developed wings [when hatched]; teaching on medita- 
tive equipoise, using the example of the ocean to which all waters have 
flowed and merged; teaching on overcoming the analytical approach, using 
the example of the lion's roar; and teaching on the perfect result, using the 
example of the wish-granting tree. 

Thisisthe oneteaching on the result, for which thereis no example: the 
ultimate authentic condition, spontaneous perfection which need not be 
sought, is the original buddha, Samantabhadra, the supreme of the reality 
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dimension of awakening, the great forefather of cyclic lifeand perfect peace. 
This nature cannot be realized through sophistic reasoning or conventional 
examples or words, but is directly pointed out as ones natural condition 
through the symbols of the introduction. 
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NOTES 


All references to works included in the Tohoku catalogue (A Complete Catalogue of the 
Tibetan Buddhist Canons, edited by Ui, Suzuki, Kanakura, and Tada [Sendai, Japan: 
Tohoku University, 1934]) are to the Dergé edition of the Tibetan Kangyur (bKa' ‘gyur) and 
Tengyur (bsTan ‘gyur). 


INTRODUCTION 


1. See Janice D ean Williss translation On Knowing Reality: The Tattvartha Chapter of 
Asanga’s Bodhisattvabhimi (N ew York: Columbia U niversity Press, 1979), p. 24. 


2. See Kongtrul Lodrö Tayés Buddhist Ethics (English translation), pp. 221-222; 448n. 
11. 


3. Zurkar Lodrö G yalpo (1509-1585), born in Zurkar, a place in Latok in the region of 
D akpo in southern Tibet, nephew of Zurkar N yamnyi D orjé, founder of the Zur tradi- 
tion of Tibetan medicine. 


CHAPTER 1: THE NATURE OF TANTRA 


1. The new tradition of secret mantra (gsang sngags gsar ma? lugs), which originated with 
the later translations (phy; yu) of tantras from Sanskrit, refers to the lineages of the 
K agyu ( Ka’ brgyud), Sakya (Sa skya), and G eluk (4Ge lugs) traditions. T he K agyu (Trans 
mission of Oral Teachings) lineage begins with M arpa the Translator (1012-1099); the 
Sakya (Grey Earth) lineage with K önchok G yalpo (dK on mchog rgyal po) (1034-1102); 
and the G eluk (Virtuous O nes) lineage, with Tsongkapa (1357-1419). T he G eluk tradi- 
tion was rooted in the Kadam (Words of the Buddha as Personal Instructions) tradition, 
which began with Atisha (982-1054) and his renowned student D romtönpa ('Brom 
ston pa) (1004-1064). The main practices of these lineages are based on the tantras 
translated after the beginning of the eleventh century and during the later spread of 
Buddhism in Tibet. The pioneer of these translations was Rinchen Zangpo (Rin chen 
bzang po) (958-1051). 

The ancient tradition of secret mantra (saga 'gyur rnying mai lugs) originated with 
the early translations of tantras, inspired by the mystic activity of the Indian master 
Padmasambhava in the ninth century. T he tantric texts translated from Sanskrit prior to 
the end of the tenth century and during the early spread of Buddhism in Tibet are 
known as the tantras of the early translation (gsang sngags snga ‘gyur). 
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2. The three collections of Buddhist teachings (sde snod gsum, tripitaka): the collection 
on discipline ( dul ba, vinaya); collection of discourses (mdo, sūtra); and the collection 
on phenomenology (mngon pa, abhidharma). T hese set forth the trainings (bslab pa, 
Siksa) in ethics (zsbul kbrims, sila); contemplation (ting nge dzin, samadhi); and wisdom 
(shes rab, prajna), respectively. 


3. This assertion is held by the Sakya school. See Sónam Tsemo's General Presentation of 
the Sets of Tantra (hereafter cited as SGP), ff. 25b6-27a3. 


4. Rangjung D orjé (Rang byung rdo rje), theT hird Karmapa (1284-1339), became the 
receptacle for countless exoteric and esoteric teachings, those of the ancient tradition in 
particular. H is education was overseen by the great adept O rgyenpa Rinchen Pal (U 

rgyan pa rin chen dpal). Rangjung D orjés life was filled with miracles, mystic visions, 
and experiences in meditation. Inspired by a vision revealing the nature of inner and 
outer reality, he composed his masterpiece, the Profound Inner Reality, along with its 
autocommentary. W hile travelling throughout the various regions of Tibet, he propa- 
gated the teachings extensively and wrote texts on a number of subjects, including as- 
trology. In 1332, hewasinvited to China where he conferred the initiation of Kalachakra 
upon the court. W hen he returned to Tibet, he retired to the caves above Samyé M onas- 
tery. From there, he oversaw the preparation of a set of the entire Buddhist Canon (bka’ 
‘gyur) and its treatises (bs Tan yur). D uring the consecration ceremonies, he had several 

visions of bodhisattvas reciting the scriptures. H e was invited once more to China where 
he passed away in 1339 at the age of fifty-six. Following his death, he was seen by his 
disciples sitting on a moon mandala. See The Blue Annals (hereafter cited as BA), pp. 
487-539. 


5. Awareness-holder (rig pa dzin pa, vidyadhara) refers to the tantric adept. "Awareness" 
(rig pa, vidya) denotes the pristine awareness of immutable supreme bliss which is pri- 
mordially present as the ground, or nature, of being. To become a "holder" ( dzin pa) 
means to reawaken such pristine awareness (in the sense of becoming aware of it again) 
by means of special tantric techniques. See Kongtrul's finite Ocean of Knowledge (here- 
after cited as ZOK), vol. Il, pp. 135-136. 

The collection of teachings of the awareness-holders refers to the collection of teach- 
ings comprising the indestructible way. 


6. Rangjung D orjé discusses this particular point in his Profound Inner Reality (ff. 30a4- 
31al). SeeK ongtrul’s Commentary on the Profound Inner Reality (hereafter cited as CPR), 
ff. 179a4-182a6. 


T. Short Guide to the Meaning of Highest Yoga Tantra (Toh. 3713), vol. Tsu, f. 106a4. 
Shraddhakaravarman (draddh> karavarman) (D ad byed go cha) is noted as a disciple 
of Shantipa in the lineage of transmission of the G uhyasamaja tantra of the J nanapada 
tradition (BA, p. 373) and also appears in the lineage of transmission of rituals associ- 
ated with the deity Tara (BA, p. 1051). Shraddhakaravarman is rarely mentioned in 
histories of the propagation of Buddhism in India and Tibet. His name, however, is 
associated with nearly sixty works in the Tibetan-language Buddhist Canon and trea- 
tises, in most cases as translator. O nemust therefore assume that this outstanding scholar 
and accomplished master from K ashmir made a substantial contribution to the second 
propagation of Buddhist teachings in Tibet. H e was invited by King Yeshé Ó d ( Ye shes 
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od) of Gugé in western Tibet to restore the purity of Buddhist teachings and practice, 
which the king considered to have degenerated in various ways. Butón remarks that 
Shraddhakaravarman was particularly knowledgeable of yoga tantra, many scriptures of 
which he translated. As well, he appears in the lineages of different tantras such as 
G uhyasamaja and the cycle of teachings on Tara. H e became the master and close asso- 
ciate of the great translator Rinchen Zangpo with whom he collaborated on various 
important translations. See Butün's Survey of Yoga Tantra. 


8. Nine branches of the Buddha's words (gsung rab yan lag dgu, navanga pravacana): 
discourses (mdo sde, sūtra), aphorisms in prose or verse (dbyangs kyis bsnyad pa, geya), 
prophetic declarations (/ung du bstan pa, vyakarana), Verses (tshig su bead pa, gāthā), 
meaningful or purposeful expressions (ched du brjod pa, udana), legends (gleng gzhi, 
nidana), far-ranging teachings (rgyas pa, vaipulya), stories of the previous lives of the 
Buddha (skyes rabs, jataka), and marvellous events ( mad du byung ba, abdhutadharma). 
For a discussion of these, see JOK, vol. |, pp. 348-350. 


9. Dialogue with Subahu Tantra (Toh. 805), vol. Wa, f. 13624. 


10. Short Guide to the Meaning of Highest Yoga Tantra (Toh. 3713) vol. Tsu, f. 106a3. 
Shraddhakaravarman explains the placement of the indestructible way in two ways: one in 
which it isincluded in the three collections and onein which it isa fourth scriptural division. 


11. T he verse cited by Shraddhakaravarman is among the standard phrases recited dur- 
ing initiations of the higher tantras in order to assume tantric vows. H ere, “outer way" 
refers to that of the proclaimers; “inner way,” that of the bodhisattvas; and “secret way,” 
that of mantric practitioners. 


12. Extensive Commentary on the Vajravidarana Tantra (Toh. 2680), vol. T hu, f. 176b2. 

Buddhaguhya (Sangs rgyas gsang ba): disciple of the great master Buddhajnanapada 
and contemporary of Padmasambhava, Shantirakshita, and the Tibetan King Trisong 
D eutsen (Khri srong Ideu btsan) (790-844). H eis generally considered to have been an 
adept and propagator of the action, conduct, and yoga tantras only. See Taranatas His- 
tory of Buddhism in India (hereafter cited as HBI), pp. 276; 280-281. N yingmapa schol- 
ars consider this same person to be the author of works on the Secret Essence (gSang bai 
snying po) and its path and thusan expert on mahayoga and anuyoga tantras. See D udjom 
Rinpochés The Nyingma School of Tibetan Buddhism: Its Fundamentals and History (here- 
after cited as NSH), pp. 465-466; 534. It is more likely, however, that these are two 
different persons. 


13. Way of characteristics (mtshan nyid kyi theg pa), also known as the causal way of 
characteristics (veya mishan nyid kyi theg pa), denotes the sutra way as opposed to that of 
mantra. It includes the ways of the proclaimers and the solitary sages, which are based 
on the analyst (vaibhasika) and traditionist (sawtrantika) philosophical systems, and the 
way of the bodhisattvas, which is based on the idealist (cittamātra) and centrist 
(madhyamika) systems. 

It is known as "characteristics" because it points to the path of secret mantra and its 
branches leading directly to the final result (the state of union of Vajradhara). It is known 
as "causal" (rgyu) because it serves as only half of the cause of the pristine awareness of 
the state of union of non-abiding perfect peace, the final result (7/OK, vol. II, p. 491). 
For an extensive discussion, see /OK, vol. I1, pp. 442-560. 
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14. The state of awareness-holder (rig pa dzin pa, vidyadhara) here denotes the awak- 
ened state. 


15. Twelve branches of the Buddha's words ( gsung rab yan lag bcu gnyis): the nine branches 
mentioned above (n. 8), plus narratives (rtogs pa brjod pa, avadana), parables (de lta bu 
byung ba, nivrttaka), and established instructions (gan phab, upadeía). 


16. Seventy Verses on the Triple Refuge (Toh. 3971), vol. Gi, f. 253a2. 

Chandrakirti (C andrakirti) (Zla ba grags pa) was born in Samanta, south India, in 
the sixth century. Studying under Buddhapalitas disciple K amalabuddhi as well as dis- 
ciples of Bhavaviveka, he gained knowledge of the entire Buddhist doctrine. Later, he 
moved to N alanda M onastery in central India where he became the abbot and foremost 
master among its scholars. H e was an elucidator of N agarjunas thought and an eminent 
teacher of centrist philosophy. H e is said to have received directly from M anjushri vari- 
ous powers such as the ability to move freely through walls and the eloquence to defeat 
numberless philosophers holding opposing views. His Lucid Exposition: A Commentary 
on Nagarjunas Fundamental Verses Called Wisdom (Toh. 3860) and Illuminating Lamp 
(Toh. 1785), acommentary on the Five Stages, a tantric work by Nagarjuna, are com- 
pared to the sun and the moon by virtue of their capacity to ducidate the sutras and the 
tantras. At the end of hislife Chandrakirti returned to southern India where he propa- 
gated the teachings extensively, after which he remained in seclusion, dedicating himself 
to the practice of the secret mantra system. See Taranatas HBI, pp. 198-199. 


17. Seventy Verses on the Triple Refuge (Toh. 3971), vol. Gi, f. 253a2-3. 
18. Reading rig dzin for rig ces. 


19. The thirty-seven factors conducive to awakening (byang chub kyi phyogs sum cu rtsa 
bdun) consist of the four applications of mindfulness (dran pa nyer gzhag bzhi): modes 
of discriminative wisdom applied to understanding the emptiness of body (Zus), feelings 
(tshor ba), mental processes (sems), and mental contents (chos); the four perfect aban- 
donments (yang dag spong ba bzhi): to renounce all that is unwholesome in oneself; to 
prevent all that is unwholesomefrom arising in oneself; to strengthen the virtuous quali- 
ties already present; and to develop virtuous qualities not yet devdoped; the four bases 
for miracles (rdzw phrul rkang pa bzhi): concentrations distinguished by will, persever- 
ance, intention, and analysis; the five powers (dbang po Inga): confidence, effort, mind- 
fulness, concentration, and wisdom (these mark the preparatory stages that lead to the 
direct knowledge of reality); the five strengths (stobs Inga): similar to the five powers but 
differing in that they can never be destroyed by adverse circumstances (these are per- 
fected during the last two of the four levels of the path of preparation— heat, summit, 
acceptance, and highest qualities— and mark the climax stage prior to the direct knowl- 
edge of reality); the seven factors conducive to awakening (byang chub yan lag bdun): 
mindfulness, investigation of the nature of things, effort, joy, psychophysical refine- 
ment, concentration, and equanimity (these mark the actual vision of reality); the 
eightfold exalted path ( phags lam yan lag brgyad): the right way of seeing; the right 
way of expressing that vision in thoughts; and in words; the right way of exerting 
oneself in that vision; the right livelihood; the right mindfulness in attending that 
vision; the right concentration on the vision; and the right way of expressing the 
vision in actions. 
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20. Emptiness endowed with the supreme of all aspects (rnam pa thams cad kyi mchog 
dang ldan pai stong pa nyid). According to the K alachakra tantra, this emptiness alone is 
capable of producing supreme immutable bliss ( gyur ba med pai bde ba chen po), the 
ultimate result. Its nature is like that of the images in a divination mirror: it has all the 
aspects (rnam pa thams cad pa) of the three realms of existence, while its own nature 
lacks real characteristics in not being composed of particles and being free from concep- 
tual constructs. It is direct knowledge. It is the illusory manifestation of the supreme 
(mchog) pristine awareness of luminous clarity. See OK, vol. Ill, pp. 213-218. 

Kedrup Norzang Gyatso explains that such emptiness denotes the great seal itself 
(phyag rgya chen mo) (actualized as the female deity of Kalachakra in union in the “sub- 
sequent application" branch of the sixfold yoga), the perfection of wisdom, the mother 
of all buddhas, endowed with the supreme of all aspects and characterized by being 
devoid of intrinsic existence. T his seal is also referred to by the term dharmodaya (chos 
byung), the source of all phenomena, which lack inherent nature. H ere, “phenomena, 
which lack inherent nature" refers to all of the 84,000 aspects of reality, exemplified by 
the ten powers, fearlessness, and so forth (Detailed Elucidation of the Kalachakra Tantra, 
p. 308a5-7). 

In Kongtrul’s view, such emptiness corresponds to emptiness as understood in the 
way of the perfections, not merdy as negation of the true existence of phenomena, but 
as luminous clarity endowed with all of the qualities of awakening. See also C hapter 10, 
n. 14. 


21. Awareness mantra (rig sngags, vidyamantra). a general name for the three types of 
mantra, which are secret mantra (gsang sngags, guhyamantra), awareness mantra, and 
retention mantra (gzungs sngags, dharanimantra). | nanashri writes that secret mantra 
refersto the indivisible union of wisdom and method; awareness mantra, to wisdom and 
pristine awareness; and retention mantra, to wisdom and retention. Secret mantra also 
refers to the male deities; awareness mantra, to the female deities; and retention mantra, 
to both male and female deities. O ne mantra can also be understood as including all 
three mantra types, and one deity, as including all three types of deities. T here are other 
systems of classification of these three types of mantra. See Dispelling the Two Extremes in 
the Indestructible Way (Toh. 3714), vol. Tsu, f. 117b6-7. 

Secret mantra is so called because it must be kept hidden from unsuitable persons; 
awareness mantra is so called because it overcomes ddusion caused by attachment and 
other emotional afflictions incompatible with awareness; and retention mantra is so 
called because it enables one to maintain inner qualities (Zhuchen Tsultrim Rinchen's 
Catalogue of the Tengyur | bsTan ‘gyur dkar chag], p. 194). 


22. Tantra application (rgyud kyi sbyor ba). See Chapter 14. 


23. Secretive yakshas (gsang ba pa, guhyaka): semi-divine beings said to live in turrets 
located at the four corners of thetop of M ount M eru. 


24. T here are three types of mundane awareness-holders: the lesser awareness-holder of 
eight powers (dngos grub brgyad kyi rig dzin chung ba); the middling awareness-holder of 
the desire realm ( bring dod pai rig dzin); and the great awareness-holder of the desire 
and form realms (chen po dod pa dang gzugs kyi rig dzin). The lesser type, considered to 
be one of the lesser powers, is able to fly, and so on, and can successfully perform the 
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appeasing and dominating forms of activation, and so forth. T he middling type, consid- 
ered as a middling power, is gained by yogins on the greater path of accumulation. T he 
power consists in having a body equal in qualities to that of a desire realm god in its 
capacity to use awareness mantras, perform miraculous feats, and extend life span. It is 
also known as the awareness-holder with a body possessing eight qualities of lordliness: 
lightness (phra ba), subtleness, (yang ba), mastery (bdag por gyur ba), freedom of move- 
ment (gar yang phyin pa), luminosity (rab tu gsal ba), wish-granting power ( dod dgur 
sgyur ba), Stability (4e nyid brten pa), and influence (dbang du gyur ba). 

T he great awareness-holder is of two types: that of the desire realm and that of the 
form realm. T he awareness-holder of the desire realm, considered to be a great power, is 
gained by a yogin close to attainment or dwelling on the first stage of awakening. The 
power in this caseis the ability to travel to buddha realms and to hear teachings from the 
manifest dimension of awakening. T he great awareness-holder of the form realm, also 
considered to bethe status of great power, is possessed of a body equal to that of a god of 
the heavens called "pure abodes” up to the realm of Unsurpassed, endowed with the 
eight qualities of lordliness in a very subtle form. For an extensive discussion, see OK, 
vol. III, pp. 629-640. 


25. Support for the mind (sems kyi rten). 


26. T he first two of the five paths (dam Inga) (accumulation, preparation, seeing, medi- 
tation, and no more training) which mark the steps in both the individualist and univer- 
salist ways to awakening. T he path of accumulation (¢shogs dam) and path of preparation 
(sbyor lam) are the stages at which the understanding of reality is conceptually cultivated 
through study and reflection. The path of seeing (thong lam) denotes the point at 
which direct insight of emptiness is gained. The ensuing path of meditation (dsgoms 
lam) isthe stage at which one repeatedly enters contemplation on emptiness in order to 
remove the obscurations that prevent the arising of universal knowledge on the path of 
no more training (72 slob pa? lam). |n this context, these are not common paths but 
tantric paths. For an extensive discussion, see /OK, vol. IIl, pp. 464-533. 


27. Dynamic perfect peace ( mi gnas pa'i myang das): the state of awakening that, through 
the strength of realization of the true nature, neither dwells within the limit of cyclic 
existence nor passes beyond it, and through great compassion, passes beyond the limit of 
perfect peace. 


28. Treatise on Valid Cognition (Toh. 4210), vol. Ce, f. 121b4. 

D harmakirti (D harmakirti) (Chos kyi grags pa) was born to Hindu parents in 
Trimalaya in South India. At an early age, he was acclaimed as a master of the Vedas and 
the various non-Buddhist philosophies of thetime. U pon reading certain Buddhist scrip- 
tures, he instantly appreciated the significance of the teachings, as a consequence of 
which he resolved to become a monk. D uring his monastic training, he readily sur- 
passed histeacher in knowledge of logic. It wasthe master D ingipa who introduced him 
to the system of secret mantra. D harmakirti received the power of invincibility in debate 
through a vision of H eruka. Although already incomparably erudite, he continued his 
studies under the brahmin Kumaralila in order to be able to refute the secret H indu 
philosophies. After he had gained an understanding of those systems, he offered the 
greedy brahmin silver and gold and bade him farewell. Following that, he became fa- 
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mous as a peerless debater, as a result of which he converted countless H indu philoso- 
phers (including K umaralila) and their followers to the Buddhist teachings. See HB/, 
pp. 228-240. 


29. T his line from the Treatise on Valid Cognition concerns the inference that through 
the reason of the presence of smoke, one ascertains the presence of fire. Such inference 
directly arises on the basis of the mind that apprehends the presence of smoke as the 
reason. Since fire (i.e, a phenomenon) does not actually appear to that inference, it is 
not related directly. H owever, such inference correctly deduces fire (or its presence); 
thus, theinferenceand fire are indirectly rdated. Similarly, although practitioners of the 
way of mantra are of sharp faculties, all other beings, as their faculties become sharper 
with training, may become candidates for secret mantra in the course of time T hus, 
indirectly, all beings are possible candidates for secret mantra practice. 


30. Lamp of the Three Modes (Toh. 3707), vol. Tsu, f. 16b3-4. 


31. T he way of the perfections and that of mantra do not differ with respect to the view 
to be understood, the result to be attained, and the altruistic awakening mind as motiva- 
tion. Nevertheless, mantra is superior by virtue of four features. T he first is being clear 
with respect to the view: In the way of the perfections, at the stage of an ordinary indi- 
vidual, however much the practitioner ascertains the ineffable view through examples 
and reasons, understanding will be only conceptual. For a practitioner of mantra, pris- 
tine awareness is elicited in his or her mind at the time of the initiation through the 
profound crucial point of the dependent connection of the initiation's content, mantra, 
and contemplation (when the pristine awareness deity descends upon the student or at 
the time of the third initiation, and so forth). T his is ineffable pristine awareness, which 
isan actual understanding arising by way of example and through the secret instructions 
of the master. Relying on that pristine awareness, actual pristine awareness can be swiftly 
brought forth. Source: Zhuchen Tsultrim Rinchen's Catalogue of the Tengyur, p. 199. 

The second, abundant in methods, the means of realization, is explained as follows: 
In the way of mantra, the methods used to attain common powers and the supreme 
power of awakening are plentiful. Common powers, from invisibility and clairvoyance 
up to possession of magnificent wealth, outstanding discriminative wisdom, and long 
life, are gained slowly in the way of the perfections through generosity and the other 
perfections. The mantric practitioner can easily attain such common powers through 
innumerable "methods of attainment” (serub thabs, sadhana), such as that of M anjushri, 
Vasudhara, and so forth. T hese common powers also contribute to his or her awakening. 
T he secret mantra way also incorporates a vast range of methods aimed at the supreme 
power (awakening) related to profound reality. For example, by cultivating the phase of 
generation of a deity with sixteen hands, one gains understanding of the sixteen 
emptinesses, while in the sutra system, one is able to gain mere knowledge of the state 
that transcends concepts. In addition, with exceptional techniques such as the practice 
of inner heat, the way of mantra produces states of non-conceptual contemplation. Asto 
the means of attainment related to reative reality, secret mantra presents the methods 
for the creation of buddha realms and extensive forms of practice. For these reasons, 
mantras methods are superior. Source SGP, ff. 17b3-18a4. 

T hethird, being devoid of hardships, is explained as follows: In the way of the per- 
fections, awakening is achieved only with great difficulty in following a path that in- 
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volves undergoing hardships and austerities for three inestimably long aeons. Such hard- 
ships include giving up everything, from the top of one’s head to the soles of the feet. 
Conversely, secret mantra is a path whereby awakening is gained through comparatively 
easy practices. Accordingly, the Guhyasamaja Tantra states: 


Enlightenment will not be achieved 

Asthe result of endless austerities and vows. 

W hile freely enjoying 

T he pleasures of the senses, 

W ith the yoga of one's deity 

O ne offers them to oneself and others. 

T he master Vajrapani states: 

M oreover, "without hardships" means using great bliss as the path. 


Source: Zhuchen Tsultrim Rinchen's Catalogue of the Tengyur, p. 200. 

T he fourth, intended for persons of sharp faculties since attainment is swift, is ex- 
plained by Sónam Tsemo: In the way of the perfections, to awaken, even with the ut- 
most effort, requires three inestimably long aeons. In the indestructible way, persons of 
sharp faculties can become accomplished within one lifetime; those of average faculties, 
in the period between this life and the next; and those of inferior faculties, in seven or 
sixteen lifetimes (SGP, f. 1823-5). 

For Tripitakamalas own explanation of these four features, see Tsongkapas Tantra in 
Tibet (English translation), pp. 145-149. See also Butón's General Presentation of the Sets 
of Tantra (henceforth cited as BGP), ff. 3b2-6a5. 


32. Dispelling the Two Extremes in the Indestructible Way (Toh. 3714), vol. Tsu, ff. 115b6- 
116al. 

Jnanashri (J fi» nat!) (Ye shes dpal) was a teacher of Atisha and one of the six “gate 
keeper" scholars of the great monastic institution of Vikramashila at the time of King 
D harmapala. Initially, he was a scholar of the proclaimers way, but later his interest in 
the universal way and secret mantra way grew, and he became proficient in these He 
had repeated visions of the Buddha, M aitreya, and Avalokiteshvara. See HB/, pp. 295; 
302-303. 


33. Concerning methods that "rey on unsurpassable scriptures’ (literally, "focus") (dmigs 
pa bla na med pa la dmigs pai thabs), \nanashri's Dispelling the Two Extremes in the Inde- 
structible Way (f. 116a1-3) states that in the path of the perfections, the focus is on the 
Perfection of Wisdom in One Hundred Thousand Stanzas, the Flower Array Scripture, and 
so forth. In the path of mantra, these scriptures are not relied upon, but instead, the 
focus is on exceptional scriptures such as the Hevajra Tantra in Five Hundred Thousand 
Stanzas, Glorious Yamari Tantra in Two Hundred and Fifty Thousand Stanzas, Glorious 
Khasamana Tantra in One Hundred Thousand Stanzas, and so forth. 

On the “unsurpassable practice” (serub pa bla na med pa), Jnanashri states that in 
the way of the perfections, having gained the capacity for physical manifestations, one 
is able to effect the welfare of others in a hidden way. Likewise, in this path of mantra, 
even without gaining the capacity for physical manifestations, the practitioner achieves 
types of contemplations and physical manifestations unknown in the way of the per- 
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fections, thereby becoming able to effect the welfare of beings in a hidden way (f. 
116a3). 

Concerning "unsurpassable pristine awareness" (ye shes bla na med pa), J nanashri states 
that, on the basis of a special contemplation that settles the mind, pristine awareness may 
swiftly arise through causes, spontaneously, and through pure actions (f. 1163-4). 

On “unsurpassable diligence" (risen 'grus bla na med pa), he notes that because of 
the purity of the pledges one has assumed, the practitioner's majestic diligence is exhib- 
ited unconditionally (f. 116a5-6). 

On the “power to uplift all of one's followers’ (dul bya ma lus pa rjes su dzin par nus 
pa), he explains that trainees from bad lineages such as butchers, and even murderers, 
and so on, who are rejected from the practice of other spiritual ways, here in the mantra 
system are accepted and declared that they will become accomplished. T herefore, man- 
tra has the power to uplift all followers (f. 116a4-5). 

“To bless or transform emotional afflictions’ (yon mongs pa byin gyis rlobs pa) means 
that through the bliss of the completion phase and by viewing afflictions as having the 
nature of an offering to the deities, emotional afflictions are transformed (f. 11626). 

"To overcome emotional afflictions’ (zyon mongs pa spong ba) means that by trans- 
forming all phenomena into special divine appearances and through the pledge relating 
to the shape and color of the deity, one is spontaneously released from emotional afflic- 
tions (f. 116a5-6). 

On “to swiftly impart blessing" (byin gyis brlab pa myur ba), Jnanashri comments: 
Unlike the path of the perfections, which states: 


T he blessing of the transcendent ones 
Is received once one has entered the path, 


the mantra way uses skillful methods to channel into the trainee the blessings of all the 
transcendent ones right from the beginning (f. 116a6-7). 

“To swiftly attain liberation" (»zyur du 'byung ba) is explained in this way: O wing to 
methods that distinguish it from theformer path, in tantra, in a very short time (sixteen 
or seven lifetimes, or in a single lifetime), the trainee becomes released from cyclic exist- 
ence and thus liberation is swift (f. 11687). 

Concerning "unsurpassable disposition" (dsams pa bla na med pa), )nanashri states 
that disposition refers to the vajra yogas of awakened body, speech, and mind. By means 
of the yoga of awakened body, four qualities are accrued: the habitual tendencies for 
ordinary conceptual constructs are quickly removed; the ripening results of past actions 
are swiftly averted; an abundance of merit is acquired; and the selfless nature of phe 
nomena is spontaneously understood (f. 116b2-3). T he yoga of awakened speech yields 
twelve qualities: the ability to reveal the sacred words of the victorious ones; recollect the 
power of mantra teachings and thereby develop faith in them; accomplish the words of 
truth of the secret mantra; attain the wisdom of skillful methods (the power of secret 
mantras), pristine awareness (the power of awareness mantras), and retention (the power 
of retention mantras); achieve undivided contemplation; venerate the exalted ones, ef- 
fect the welfare of others; swiftly reach the stages of familiarization and attainment of the 
deity; gain mastery over phenomena as the magical play of letters; understand that all 
sounds are like an echo; and directly know the selfless nature of phenomena (f. 117al- 
4). The yoga of awakened mind gives rise to all qualities: At all times and in every 
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circumstance, phenomena are seen as an illusion, and therefore emotional afflictions are 
forsaken without difficulty. Free of any pride in virtue the yogin acquires all that is 
wonderful in this world and beyond it (ff. 117b7-118al). 

As to the "unsurpassable conduct” (spyod pa bla na med pa), Jnanashri notes that 
unsurpassable conduct prohibits three unsuitable practices: The first involves conduct 
that weakens one's energy, such as unbearable asceticism and restraints that do not lead 
to accomplishment. Instead, one relies on sources of pleasure and thereby becomes spiri- 
tually accomplished (f. 118b1-2). Second is distracting conduct such as reading scrip- 
tures, cirrumambulating reliquaries, and other physical and verbal activities. Instead, 
onefocuses on inner practices, the contemplation of reality alone, and so forth (f. 118b4- 
5). T hird is the conduct based on adherence to limiting concepts of what is clean and 
what unclean. Instead, one consumes the five meats (of horse, ox, dog, elephant, and 
human) and five nectars (of semen, blood, feces, urine, and human flesh) by initially 
contemplating their emptiness and then transforming then into divine nectars (f. 119a4- 
7). 


34. Indrabhuti's opinion is recorded in Ashvaghoshas Summation of Pledges (Toh. 3725), 
vol. Tshu, f. 446-7. Reference to the name of the work of Indrabhuti from which the 
citation is drawn is not provided. 

The name Indrabhuti is associated with the "Land of O ddiyana,” which isidentified 
by some scholars as the Swat Valley region of northern Pakistan. D ifferent persons are 
referred to by this name. T he first, or “Great,” Indrabhuti (BA, p. 359) was the King of 
O ddiyana who requested the Buddha to expound the G uhyasamaja tantra. H e is also 
known as King D za and considered to be the first tantric adept and an emanation of 
Vajrapani. T he reference here is likely to the "middle" Indrabhuti (HB7, p. 241), disciple 
of the great adept K ambala, whose story is recounted in Abhayadattds Life of the Eighty- 
four Great Siddhas. A third Indrabhuti is spoken of, but his identification is uncertain. 


35. Buddhajnanapadas statement is recorded in Ashvaghosha’s Summation of Pledges 
(Toh. 3725), vol. Tshu, f. 44a7. Referenceto the name of the work of Buddhajnanapada 
(J fi» napada) from which the citation is drawn is not provided. 

Buddhajnanapada, the foremost disciple of H aribhadra, was the master who conse 
crated Vikramashila M onastery. Endowed with miraculous powers, he would receive 
wealth from the deity Jambala in the night to be spent the following day in pious acts, 
Such as supporting monks. H e widely expounded the highest yoga tantra system and, in 
particular, the Guhyasamaja tantra ( HB7, pp. 278-280). 


36. Presentation of the Three Ways (Toh. 3712), vol. Tsu, f. 101b4-7. 

Shantipa (Ratnakarashanti), a disciple of N aropa, is counted as one of the six gate- 
keepers of Vikramashila M onastery. O nce, while on a teaching mission in Sri Lanka, he 
gave oral instructions to a modest farmer named Kotali. Later, during a meditation 
retreat, Shantipa received a visit from Kotali, who by that time had attained the fullest 
realization owing to his practice of Shantipas instructions. Shantipa, who had not yet 
attained realization himself, requested from Kotali the same instructions he had given 
him, and in twelve years, Shantipa also awakened. 


37. SeeTsongkapas explanation of these points in Tantra in Tibet (English translation), 
p. 134; and Buton's Survey of Yoga Tantra, Collected Works, vol. D a, f. 2b1-5. 
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38. Summation of Pledges (Toh. 3725), vol. Tshu, f. 44a3-6. K edrupje states with reason 
and finality that this text is wrongly attributed to Atisha (mKhas grub rjes Introduction to 
the Buddhist Tantric Systems [English translation], henceforth cited as ZBTS, p. 155) and 
that the author is in fact Ashvaghosha. 

Atisha, son of a Bengal king, was inspired by Tara, histutelary deity, to renounce his 
kingdom and seek a spiritual goal. H e began his quest as a yogin, then became a monk, 
and subsequently became famous as the greatest scholar and most saintly person of his 
time, revered by both the individualist and universalist monastic communities. U pon 
receiving a prophecy from Tara and an invitation from a Tibetan king, despite the fact 
that his life would be shortened, he decided to travel to Tibet in 1042 to propagate the 
teachings of Buddhism. T here he taught extensively and died in 1054 without returning 
to India. H is contribution to the later development of Buddhism in Tibet is felt up to 
the present day. For the life of Atisha, see Alaka C hattopadhyayas study, Aria and Tibet 
(Calcutta, 1967). 


39. Nagarjuna (N »g» rjuna) (Klu sgrub) was born in southern India in a brahmin family 
and became the pioneer of the centrist system of philosophy and one of the foremost 
proponents of the universal way. He is said to have been called N agarjuna (meaning 
"one who has achieved his goal with the aid of nagas") because nagas presented him with 
the large Transcendent Wisdom Scripture and other scriptures that were hidden in ther 
world. Nagarjuna wrote the Five Stages, the Ritual of the Mandala of Guhyasamaja, and 
other works, which served as bases for commentaries composed by later scholarsand sddhas. 


40. The dimension of reality is one of the three bodies or dimensions of awakening (sku 
gsum, trikaya): the reality dimension (chos sku, dharmakaya), enjoyment dimension (dongs 
spyod rdzogs pai sku, sambbogakaya), and manifest dimension of awakening (sprul pa? 
sku, nirmanakaya), Which represent awakened mind, speech, and visible embodiment, 
respectively. A fourth, the essential dimension (go bo nyid kyi sku, svabhavikakaya), iS 
considered to be the essence of all three. In his General Meaning of the Hevajra Tantra, 
Kongtrul defines them in terms of the purity of different aspects of consciousness. T he 
consciousness that perceives objects ( jug pa? rnam shes), when purified through the 
phase of generation, is the manifest dimension, which accomplishes the welfare of oth- 
ers through various means. The subjective mind (y;4), which exists in relation to the 
ground-of-all (kun gzhi, alaya) as an illusory factor to be relinquished, when purified by 
bliss, is the enjoyment dimension, which enjoys the doctrine of the universal way. The 
ground-of-all purified of adventitious stains is the reality dimension. T he indivisibility 
of these three is the essential dimension ( General Meaning of the Hevajra Tantra, hereaf- 
ter cited as MH, f. 37b1-3). 


41. See Ashvaghoshas Summation of Pledges (Toh 3725), vol. Tshu, f. 44b1-5; and BGP, 
f. 20b1-5. 


42. Karma Trinlé Choklé N amgyal (Karma phrin las phyogs las rnam royal) (1456- 
1539): A renowned scholar, disciple of the Seventh Karmapa, Chédrak G yatso (Chos 
grags rgya mtsho) (1454-1506), and master of the Eighth Karmapa, M ikyó Dorjé (Mi 
bskyod rdo rje) (1507-1554). 


43. Activities, or ways, to enhance realizations (bogs 'byin gyi sgo) here refers to methods 
intended to amplify realizations in the phases of generation and completion. In the 
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phase of generation, enhancing activities enable the yogin to attain different common 
powers, and in the phase of completion, to attain the supreme power. Enhancing activi- 
ties include the complex, unelaborate, and simple tantric conducts, the feast offering, 
and the auxiliary wrathful ritual (drag shul gyi sbyor ba) to elicit results (spogs chog). T he 
auxiliary ritual is known as “threatening” (sdigs sbyor) or “striking with the dagger” (phur 
bus gdab pa), or the ritual of killing the deity (dha bsad pa'i sbyor ba). T his ritual compds 
the deity to bestow powers by striking the dagger at vital points of its form. (For an 
extensive discussion, see ZOK; vol. Ill, pp. 533-566.) T here are as well specific methods 
to dicit desired results, such as recitation of the deitys mantra in the reverse order, or 
remaining for an extended period in total darkness. T his latter technique is used when 
one is engaged in the illusory body practice while contemplating phenomena as dream 
images. If one’s adherence to the concreteness of phenomena remains fixed and the 
dreamlike nature not realized, the “dark retreat” is beneficial since the various visions 
experienced in the conditions of the retreat are more easily understood to lack reality, 
and the goal of ones endeavors more easily fulfilled (oral teaching of Bokar Rinpoché). 


44. According to the secret mantra system, by following the perfections, a practitioner 
may be able to reach the tenth stage of awakening, but in order to become fully awak- 
ened, he or she must enter the mantra path. T hus, the way of the perfections leads to full 
awakening only indirectly. At the tenth stage, or prior to that when still on the path of 
training (slob pa? lam), a practitioner must enter the tantric path, which involves the 
training of mantra, in order to attain awakening, or the path of no more training (mi 
slob pai lam) which leads to the final result of awakening. 


45. Union beyond training (zz slob pa? zung jug): the union of the actual luminous 
clarity and the pure (i.e., freefrom emotional afflictions and obscurations) illusory body; 
or union of the manifest dimension of awakening and the reality dimension. The char- 
acteristics of this union are summarized by Kongtrul as atotal union exemplifying high- 
est freedom and realization. Freedom refers to the knowledge that obscurations and 
their predispositions are already exhausted primordially. Realization refers to the knowl- 
edge that understands without examination all phenomena of cyclic existence and per- 
fect peace, such as the ground, the path, and so forth, to be like the images in a mirror 
divination. JOK, vol. Ill, p. 657. 


46. Increasing-by-one class of scriptures ( gcig las ‘phros pa'i lung, ekottarikagama), one of 
the four agamas (agama) or traditions of scriptures into which the collection of the 
Buddhas discourses (szzrapitaka) were arranged. T he four agamas (lung sde bzhi) are 
discourses in verses (yang dag par ldan pa’ lung, samyuktagama); the long discourses 
(lung ring mo, dirghagama); the intermediate-length discourses (/ung bar ma, 
madhyamagama), and the increasing-by-one scriptures on enumerated items classified 
according to the numbers of the items in sections of ones, twos, threes, up to devens. See 
IOK, vol. |, p. 375. 


47. Application of the garuda (mkha Iding gi sbyor ba): a procedure to control nagas and 
worldly deities such as Vishnu, involving mantras, medicines, and contemplation. See 
Sarahds Commentary on the Mahamaya Tantra (Toh. 1654), vol. Ra, f. 185a7. 


48. The great adept Buddhagupta is one of the Indian masters of Taranata. For his 
biography, see Taranata's Seven Instruction Lineages (bKa’ babs bdun Idan). 
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49, Taranata (rJe btsun ta ra na tha) (1575-1634), also known as Kunga N yingpo (Kun 
dga snying po), was a transator, scholar, and accomplished master affiliated with the 
Jonang school. It isevident throughout his worksthat K ongtrul Lodrö TayéholdsTaranatas 
views on every subject in great esteem. K ongtrul was considered to have been areincarna- 
tion of Taranata. 


50. This could be interpreted to mean that since in most of the tantras one generates 
oneself as deities and enjoys offerings, these are actually enjoyed by deities. 


51. Six fortunes (skal pa drug) or marvels (phun sum tshogs pa): lordliness (dbang phyug), 
beauty (gzugs), wealth (dpal), renown (grags pa), pristine awareness (ye shes), and dili- 
gence ( brtson ‘grus). T hesix fortunes, which encompass all awakened qualities, are known 
as bhaga; an awakened one, who possesses them, is known as bhagawan. Qualities con- 
cordant with the six fortunes of a buddha also exist in bodhisattvas. L ordliness refers to 
the ten powers of a buddha; beauty, to the major and minor marks of a buddhas body; 
wealth, to the buddha realm replete with infinite enjoyments; renown, to praise, since a 
buddha is worthy of the veneration of all beings; pristine awareness, to the eighteen 
exclusive qualities of a buddha; and diligence, to the spontaneous, fortuitous, and 
unmistaken altruistic activities of a buddha which are not based on conceptual motiva- 
tion. T hese represent the results of contemplation, patience, morality, generosity, wis- 
dom, and diligence, respectively, and are said to bethe purified aspects of the six elements 
of earth, water, fire, air, space, and pristine awareness. See N aropa’s Commentary on the 
Summary of the [Kalachakra] Initiation: Compendium of Ultimate Reality (Toh. 1351), 
vol. Na, f. 221b6-7; Taranatas Complete Elucidation of the Profound Meaning: Commen- 
tary on the Summary of the [Kalachakra] Initiation (hereafter cited as CSI), Collected 
Works, vol. 4, f. 5a3-b5. 


52. Tantra application (rgyud kyi sbyor ba): See Chapter 14. 


53. T his tantra is not extant. H owever, some of its passages are found in the Kalachakra 
Condensed Tantra (Toh. 362), Summary of the [Kalachakra] Initiation (Toh. 361), 
Pundarikas Stainless Light (Toh. 845 and Toh. 1347), N aropas Commentary on the Sum- 
mary of the [Kalachakra] Initiation (Toh. 1351), and other sources. T his citation isfound 
in the work of Naropa (f. 283b6-7). 


54. Continuation of the Guhyasamaja Tantra (Toh. 443), vol. Ca, f. 151b1-2. 


55. To be "comple&dy free from worldly conduct" is explained by N agarjuna as to relin- 
quish all conceptions related to the ordinary body and to contemplate oneself in the 
form of the daty. “Vajra” refers to theindestructible primordial body, speech, and mind; 
here, "all vajras" refers to the five primordial buddhas. For N agarjunas interpretation of 
this verse, see Wayman'S Yoga of the Guhyasamaja. 


56. Short Guide to the Meaning of Highest Yoga Tantra (Toh. 3713), vol. Tsu, f. 105b6. 


57. Activations (/as) refers to activities (phrin as) based on pristine awareness performed 
to enhance one's own or others spiritual scope. T he power to perform these is gained as 
an effect of the practice of deity yoga and repetition of a prescribed number of mantras. 
Although unlimited in number and mode, such activations may be classified as four, 
eight, twelve, or fourteen. T he four are the basic ones: pacifying or appeasing (zhi bai 
las), enriching or enhancing (zgyas pai las), dominating (dbang gi las), and fierce or 
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forceful (drag po? las). The eight are appeasing, enriching, dominating, summoning, 
liberating, expelling, paralyzing, and stupefying. T hey become twelve with the addi- 
tion of purging poison, separating, pacifying epidemics, and striking with the dagger; 
and fourteen by adding reviving and becoming invisible. See JOK; vol. Ill, pp. 632- 
633. 


CHAPTER 2: THE DIVISIONS OF TANTRA 
1. Indestructible Essence Ornament Tantra (Toh. 451), vol. Cha, f. 5153. 


2. The teachers (ston pa) of the outer tantra are Vairochana, Buddha Shakyamuni, and 
others. T he teachers of the inner tantra are Vajradhara, H eruka, and so forth. T he stu- 
dent ( hor) of the outer tantra is one whose continuum differs from that of the teacher; 
the student of the inner tantra is one whose continuum is the same as the teacher's. T he 
outer tantra was taught in places (grs) such as U nsurpassed, Land of Bliss, and so forth; 
the inner tantra, in the d4aga of the Vajra Q ueen. The principal articles for offering 
(mchod rdzas) in the outer tantra are outer objects such as flowers and the five sense 
objects; in the inner tantra, primarily the five meats and five nectars of the human body 
and the enjoyment of the five types of consorts. As for the path (Zam), in the outer 
tantra, a similitude of liberation is taken asthe path, and the deity is generated according 
to the manner of awakening; in the inner tantra, a similitude of conditioned existence is 
taken asthe path, and the deity is generated in a way as to purify the four modes of birth. 
In outer tantra, the essential principle (de kho na nyid) of the deity is revealed as the five 
pristine awarenesses, while in inner tantra, the ordinary aggregates, the five meats, the 
five nectars, and so forth, are revealed as the five pristine awarenesses. Source: BGP, ff. 
50b-52b4. 


3. Indestructible Essence Ornament Tantra, f. 5206. 


4. See Chapter 1, n. 12 on Buddhaguhya. 

Lilavajra (LE» vajra, SG eg pa'i rdo rje) was a disciple of the great adept Lalitavajra (Rol 
pai rdo rje), who committed to writing many of his master’s words. For details of hislife, 
see HBI, pp. 244-245. 

Anandagarbha (Anandagarbha, Kun dga snying po) was born in central India, be- 
longed to the mahasangika sect, and hdd the centrist view which was influenced by 
idealism (vijzanamadhyamaka). H aving studied the various sciences at Vikramashila 
Monastery in Bengal, Anandagarbha became an adept of the yoga tantras taught by the 
disciples of the greatly accomplished Prakashachandra. W hile residing in a forest, he had 
a vision of a mandala, and as a consequence, gained special powers. T he deities of the 
mandala instructed him to compose tantric treatises. Among his works, the most fa- 
mous are the Z/Iumination of the Summation of Essential Principles (Toh. 2510), the Dia- 
mond Source (Toh. 2516), and the Commentary on the Supreme Original Being Tantra 
(Toh. 2511). Anandagarbha is one of the renowned “three experts on yoga tantra” (rnal 
"byor rgyud la mkhas pai mi gsum), Shakyamitra and Buddhaguhya being the other two. 
See HBI, pp. 284-287; and Butón's Survey of Yoga Tantra, ff. 59a-362b2. 


5. Indestructible Nectar Commentary (Toh. 1650), vol. Ra, f. 22b1-2. 
6. Indestructible Tent (Toh. 419), vol. N ga, f. 54b6. 
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T. Short Guide to the Meaning of Highest Yoga Tantra (Toh. 3713), vol. Tsu, f. 105b5. 


8. Samputa Tantra (Toh. 381), vol. Ga, f. 115b2-3. T he Samputa is a general explanatory 
tantra of H evajra. 


9. The last line of this citation, "the way of worms in wood,” refers to the essential way of 
using in the path the emotional affliction of desire for sensory pleasures. Worms born in 
wood can entirely consume that same wood. In the same way, the bliss born from the 
desire aroused by gazing, laughing, holding hands, and sexual union, when realized as 
the pristine awareness of bliss and emptiness, entirely consumes all ignorance and eno- 
tional afflictions such as desire T hus, in highest yoga tantra, the four tantras are also 
known by the names “tantra of gazing,” “tantra of laughing,” “tantra of holding hands,” 
and “tantra of sexual union.” 


10. Stainless Light ( Vimalaprabha) (Toh. 1347): the renowned commentary on the 
Kalachakra Condensed Tantra which served as the basis for subsequent literature on the 
subject. Its author, Pundarika, is the legendary ninth king of Shambhala and son of the 
seventh king, M anjushriyashas (author of the Kalachakra Condensed Tantra). 


11. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
284b6-7. 


12. Ordinary powers (hun mong gi dngos grub), "ordinary" as opposed to the supreme 
"power" of awakening (mchog gi dngos grub), are Classified as lesser, middling, and great. 
The lesser include eight powers ( Zugos grub breyad) and various activations (see C hapter 
1, n. 57). The middling powers consist of those of an awareness-holder of the desire 
realm endowed with the eight physical qualities of lordliness. T he great powers consist 
of the powers of a supreme awareness-holder of the desire realm and an awareness- 
holder of the form realm equally endowed as the gods of that realm (see Chapter 1, n. 
24). The supreme power is twofold: provisional and definitive T he former consists of 
the dimension of union (zung jug gi sku) of the exalted level of a bodhisattva attained 
through the mantric path; the latter, the state of a perfect buddha. For an extensive 
discussion of the various ordinary powers, see JOK; vol. III, pp. 629-640. 


13. T he “patriarchs of the Sakya school" (Sa s&ya? rje btsun rnams) generally refers to the 
first five masters of the Sakya school of Tibetan Buddhism. T he five early masters of the 
Sakya school are Sachen Kunga N yingpo (Sa chen Kun dga snying po) (1102-1158); 
Sonam Tsemo (bSod nams rtse mo) (1142-1182); D rakpa Gyaltsen (G rags pa rgyal 
mtshan) (1147-1216); Sakya Pandita Kunga Gyaltsen (Sa skya paócita Kun dga rgyal 
mtshan) (1182-1251); and Chögyal Pakpa (Chos rgyal 'phags pa) (1235-1280). 


14. Toh. 504; Toh. 505. 

15. Presentation of the Three Ways (Toh. 3712), vol. Tsu, f. 103b6. 

16. Indestructible Tent (Toh. 419), vol. N ga, f. 54b5. 

17. Lamp of the Three Modes (Toh. 3707), vol. Tsu, ff. 21b3-22al. 

18. Commentary on the Lamp for the Path (Toh. 3948), vol. Khi, f. 287a4-5. 


19. Atishas Commentary on the Lamp for the Path (Toh. 3948, vol. Khi, f. 287b1) states 
that there are four thousand skills tantras (rtog pa? rgyud) and provides numerous ex- 
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amples: Tantra of the Origin of Tara ( Tarabhavatantra, sGrol ma ‘byung bai rgyud) (Toh. 
726); Trisamayavyuha ( Trisamayavyüha, Dam tshig gsum bkod pa) (Toh. 502); and Com- 
pendium of Skills (* Kalpanasamuccaya, rTog pai kun las btus pa) (unidentified). In 
Sherburne translation of A Lamp for the Path and Commentary (see reference bibliogra- 
phy), the Compendium of Skillshas been wrongfully identified as Sarva-kalpa-sammuccaya- 
nama-sarva-buddha-samayoga-dakini-jala-sambara-uttarotantra (Toh. 367), which is a 
highest yoga tantra of the Samvara class, whereas the tantra discussed here belongs to the 
dass of ether the action or conduct tantras. 


20. According to Atisha ( Commentary on the Lamp for the Path, vol. Khi, f. 287b2), there 
are six thousand tantras in the division of tantra of both (gnyis kai rgyud, ubhayatantra), 
examples of which are the Net of Magical Manifestation (Mayajala, sGyu phrul drva ba, 
Toh. 466) (a tantra of the yoga tantra class), and the Lord of the Lotus Dancers 
(* Padmanartesvara, Padma gar gyi dbang phyug). T his last tantra does not seem to be part 
of the Kangyur; the Tengyur, however, contains six sadhanas for Padmanarteshvara, in- 
cluding one whose author is Kukuraja (Toh. 1667). 


21. For alist of tantras belonging to these classes, see Atishas Commentary on the Lamp 
for the Path (Toh. 3948, vol. Khi, f. 287b2-7); see also Taranata’s Origin of the Kalachakra 
Teachings, Collected Works, vol. 2, ff. 3b5-4a6. 


22. This rationale for the fourfold classification of the tantras is refuted by Tsongkapa 
(see Tantra in Tibet, in English, pp. 153-154) but accepted by other masters such as 
Sakyapa Sonam Tsemo (see SGP, ff. 27a4-30b4) and K ongtrul. Sonam Tsemo specifies 
that the four groups of non-Buddhists are followers of the Vedas and that their peculiar 
"religious" observances are related to thar predominant afflictions. He points out the 
way the four tantras accommodate and inspire these four groups. 

He adds that the first chapter of the Summation of Essential Principles (Toh. 479) 
(vol. Nya, ff. 1-142), called Indestructible Dimension, presents deities with passionate 
aspects in order to accommodate beings whose strongest emotional affliction is desire; 
the second chapter, called Victory Over the Three Worlds, presents deities with wrathful 
aspects to accommodate those whose strongest affliction is aversion; the third chapter, 
called Training Beings, presents deities in their peaceful aspects to accommodate those 
whose strongest affliction is delusion; and the fourth chapter, called Accomplishing All 
Aims, presents deities varying in color and aspects to accommodate those of uncertain 
emotional patterns (f. 30a5-b3). 

Subhutipalita is said to be one of the masters of Anandagarbha (HB7, p.285). T he 
Tengyur contains only one work attributed to him (Toh. 2525), a fire-offering ritual. 


23. Marvellous Cemetery Ornament (Toh. 413), vol. Ga, f. 254b2-5. Correspondence 
between thetraineesof the four tantras and the four castes is also asserted by Alamkakalasha 
in his Commentary on the Indestructible Garland (Toh. 1795), vol. Gi, ff. 3a3-4a2. See 
Tsongkapa's Tantra in Tibet (English translation), pp. 155-156. 


24. Vasubandhu's Treasury of Phenomenology (Toh. 4089), vol. Ku, f. 9b2-3. 


25. For the features of these realms, see Kongtrul Lodrö Tayés Myriad Worlds (English 
translation), ch. 2. 


26. This viewpoint is held by the master Bhava (most probably Bhavabhadra) and his 
followers (BGP, f. 32b1). 
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21. T he assertion that the fourfold division of tantra is made in consideration of the four 
trends of Buddhist philosophy (siddhanta) is made by Smriti (Smad) in his commentary 
called Vajra-vidarana-nama-dharani-vrtti. Sonam Tsemo ascribes this assertion to 
Nagarjuna and Aryadeva and states that it is based on the Compendium on the Indestruc- 
tible Pristine Awareness Tantra (Toh. 447). One might have the impression that action, 
conduct, yoga, and highest yoga tantra would be correlated, respectively, with the ana- 
lyst ( vaibhasika), traditionist ( sautrantika), idealist ( cittamatra), and centrist (madhyamika) 
philosophical trends (as asserted by Butón in BGP, f. 45a7-b4). H owever, Sonam Tsemo 
states that action tantra was taught in order to accommodate the vassiputriya (gnas ma 
bu ba) and the aparantika (nyi og pa) (two of the eighteen original individualists schools) 
who adhered to the analysts philosophy; conduct tantra, to accommodate K ashmiri 
analysts and traditionists; yoga tantra, to accommodate solitary sages, and the highest 
yoga tantra, to accommodate idealists and centrists of the universal way. 

Sónam Tsemo correlates the four tantras different styles of deity yoga with the views 
of the aforementioned followers of the four philosophical trends. H e states that the 
action tantra’s style of deity yoga is taught for the vatsiputriya and aparantika, Who be 
lieve in the existence of a permanent and inexpressible self. C orresponding to their view 
of an inexpressible self, in action tantra, the trainee meditates on a pristine awareness 
deity, which is neither the painting of the deity nor the meditator who is still in ordinary 
form. Accordingly, the trainee arranges a painting of the deity, performs acts of venera- 
tion, such as offerings and ablutions, and then invokes and meditates on the pristine 
awareness deity with the attitude that this deity is like a king, and himself, the practitio- 
ner, a subject. 

Conduct tantras style of deity yoga is taught for the sake of Kashmiri analysts and 
traditionists who, although denying the existence of asdf, believe in the reality of subtle 
particles (the object) and in partless moments of consciousness (the subject). Corre 
sponding to their view, which asserts the reality of the apprehended and apprehender, in 
conduct tantra, one contemplates a twofold deity. Accordingly, one meditates on oneself 
as the pledge deity and invokes and meditates on the pristine awareness deity in front. 
The relationship of oneself as the deity and the deity in front is like that of friends. 

Yoga tantras style of deity yoga is taught for solitary sages who do not accept the 
reality of subtle particles (the object) but do believe in the reality of moments of appre 
hending consciousness. Corresponding to their view, in yoga tantra, the deities gener- 
ated are two on thereativelevd, but mergeas one ultimately. Accordingly, one meditates 
on oneself as the pledge deity, and then one merges into the pristine awareness deity. At 
the end of the meditative session, the pristine awareness deity is requested to depart. 

H ighest yoga tantras style of deity yoga is taught for idealists and centrists of the 
universal way who, although accepting in a relative sensea subject, deny it in an absolute 
sense. Corresponding to their view, in highest yoga tantra, one meditates on two deities, 
the pledge deity and the pristine awareness deity (the former then merged into the lat- 
ter), but no departure of the pristine awareness deity, even in between meditation ses- 
sions, is performed (SGP f. 30b4-31b5). 

For a discussion of the four philosophical trends in Buddhism, see Jeffrey H opkins 
Meditation on Emptiness (hereafter cited as ME) (London: W isdom Publications, 1983). 


28. Naturally present deity (rang byung gi lha) refers to the deity which is the nature of 
ones own pristine awareness. Butón's General Presentation of the Sets of Tantra, on which 
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Kongtrul relies heavily for this chapter, states that in action tantra the yogin meditates 
on the depicted deity or another image of the deity, as wel as on himself as the inner 
deity (f. 20b3). 


29. Commenting on the relevant lines of the Kalachakra Condensed Tantra, B utón states 
that the left face of Kalachakra taught action and conduct tantras for the sake of those 
who, influenced by the habitual tendencies of the state of sleep and the waking state, 
grasp external gross phenomena as real. T he right face of Kalachakra taught the yoga 
tantra for the sake of those who, influenced by the habitual tendencies of the dream 
state, cling to phenomena as being simply mind's appearances. T he central face of 
Kalachakra taught the mother tantra for the sake of those who, influenced by the ha- 
bitual tendencies of deep sleep (when all thoughts related to external objects cease), cling 
to the state of no thoughts. T he anterior face of Kalachakra taught the tantra of the 
merchant class for the sake of those who, influenced by the habitual tendency for or- 
gasm, cling to pleasure (BGP, f. 20b4-7). 


30. In his Z//umination of Secret Reality (f. 3494-5), Krishnacharya states that tantra is 
taught in four sets in consideration of the four eras. For the era of completeness, action 
tantra is taught; for the era of three quarters, conduct tantra; for the era of two quarters, 
yoga tantra; and for the era of turmoil, highest yoga tantra. See also BGP, f. 2182-3. On 
the four eras, see chapter 3 of Kongtrul's Myriad Worlds (English translation), section 
entitled "D ifferent Ways of Explaining the Four Eras." 

T he division of tantra in accordance with the purity of the four periods of day and 
night is set forth in Pundarikas Stainless Light in this way: The first period represents the 
tantra of laughing; the third period, the tantra of looking; the fifth period, the tantra of 
touching the breast of the consort; the seventh period, the tantra of holding hands. 
H ence tantra has four divisions ( BGP, f. 21a1-2). 


31. Hevajra Tantra Two Examinations (Toh. 418), vol. N ga, f. 27a7-b1. 


32. Indestructible Tent (Toh. 419), vol. N ga, f. 54b6. T he view expressed here is held by 
Virupa, Dombi H eruka, and others (SGP, f. 32b5). 


33. For thefour seals in yoga tantra, see below, Chapter 5, nn. 23, 26. 
34. On these points, see /OK, vol. Ill, pp. 159-275. 


CHAPTER 3: ACTION TANTRA 


1. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
285a7-b1. An explanatory tantra of the G uhyasamaja. 


2. Eight powers (dngos grub brgyad): the power of mantra (sngags) refers to the capacity 
to influence beings in both peaceful and forceful modes, by means of mantra. M edicine 
(sman) refers to the dixir of virility and longevity (dcud len). Fire offering (sbyin sreg) is 
the power to perform the various forms of activation, (appeasing, enriching, and so 
forth) through fire rituals. Powders (p/ye ma) possibly refers to the power of the pill (7 
bu) which, when placed in the mouth, enables the yogin to become invisible or assume 
any form desired, or, alternatively, to the drop of substance (rdzas kyi thig le) applied to 
the forehead that imparts the same power of invisibility. Eye-salve (smig sman) enables 
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one to see the three realms. Swiftness of foot (rkang mgyogs) enables one to travel great 
distances in short times. T hese are powers gained in dependence on "substances" or 
“objects.” If the yogin is separated from these substances, he loses the corresponding 
power. T hese eight powers are presented in slightly different ways depending on the 
tantra. For an extensive discussion, see /OK, vol. Ill, pp. 629-640. 


3. As noted in Tsongkapas The Yoga of Tibet: The Exposition of Secret Mantra (English 
translation) (henceforth cited as Y7) in the sections concerning action and conduct 
tantra (pp. 9, 47), the words of the Compendium “to view with apprehension” ( jigs par 
dmigs) have been understood as “terrified of single minded cultivation of deity yoga." 
According to this interpretation, the apprehension that trainees of action tantra feel is 
related to viewing the body as divine. Such apprehension is born out of the conception 
that ones body is unclean, and thus it would not be appropriate to meditate on it as a 
daty. 
4. The pledge deity (lit. "pledge being") (dam tshig sems dpa, samayasattva) and the 
pristine awareness deity (ye shes sems dpa, jRanasattva) are among the most important 
principles in tantra. Later in this book, Kongtrul states that the pledge deity is generated 
anew by the yogin, while the pristine awareness deity (invited from the ultimate dimen- 
sion of phenomena to merge with the pledge one) has always been present. 
Padmavajra, in his Commentary on [Buddhaguhya’s] Guide to the Meaning of Tantra 
(Toh. 2502, vol. 'I, f. 114b2-4), explains that the pledge being is the union of the trainee 
with the image of the deity through intense effort to achieve such union, resolve, and 
single-minded contemplation. T he pristine awareness being is of two kinds: one born 
from the perfections (paramita) and one born from pristine awareness (jana). T he one 
born from the perfections is the one who seeks higher levels by way of traversing the ten 
stages (44m) and practicing the ten perfections. T he one born from pristine awareness 
is the manifestation as the form of the lord of the mandala with retinue produced from 
the realization of pure awakening mind (dodhicitta). See IBTS, p. 162, n. 17, for 
Tsongkapas explanation of these. 


5. The phrase of the Compendium “not to be a receptacle for the sublime teachings’ is 
explained by Tsongkapa as meaning “not a receptacle for using in the path deeds of 
desire— this being unusual or contrary to the [ways of the] world” ( YT, p. 58). 


6. T hephrase of the Compendium "to train [while] being conditioned by concepts about 
the purity or impurity of things" is explained by Tsongkapa as meaning "achieve the 
path through practices involving thoughts on the features of faults such as birth, ageing, 
and so forth, in conjunction with the conception of true existence" ( Y7; p. 58). 


7. Concerning these families, Butón states that Trisamaya and other secret mantra dei- 
ties empowered by the transcendent ones (who have realized the ultimate nature of 
things, or, in other words, "have gone to transcendent reality" [de bzhin gshegs pal), 
belong to the transcendent family (de bzhin gshegs pa'i rigs, tathagatakula). T hetantras of 
these families have been spoken by the transcendent ones with the aim of bestowing on 
humans and gods the highest attainment. 

Tara and other deities empowered by Avalokiteshvara (who sees all sentient beings 
with the eye of compassion undefiled by enotional afflictions) belong to the lotus fam- 
ily (padma’ii rigs, padmakula). T he tantras of these families have been spoken by 
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Avalokiteshvara with the aim of bestowing the eight powers as well as control over the 
three realms, on the earth, below the earth, and in the sky. 

T he wrathful deities and others empowered by Vajrapani (who is blessed by inde- 
sructible (vajra) pristine awareness generated by the practice of the six perfections) be- 
long to the vajra family (rdo rje? rigs, vajrakula). The tantras of this family have been 
spoken by Vajrapani with the aim of subduing secretive yakshas. 

M anibhadra and others who are empowered as an inexhaustible source of wealth in 
order to diminatethe suffering of poverty amongst sentient beings belong to the wealthy 
family (nor can gyi rigs, manikula). 

Panchaka, theone "playing with fivedice," along with fivehundred children, M ekhala 
(his consort), and so on, who accomplish the ritesfor having children, increasing wealth, 
and so on, belong to the prosperity family (reyas pa'i rigs, paustikakula) (also known as 
the dephant or ox family). T he tantras of this family have been spoken by M anibhadra 
and *Purnapitri (Gang po pha), two divine and wealthy sages, and set forth rites to 
accomplish various aims such as winning wars, increasing prosperity, resolving quarrels 
and conflicts, providing protection, gaining power, finding a spouse, and so forth. 

Gods, demi-gods, and others, excluding those belonging to the other five families, 
who have offered their individual secret mantras and rites to the Buddha, bdong to the 
family of worldlings ( Jie rten phal pai rigs, laukikakula). T he tantras of these families 
have been taught by gods, demi-gods, and others who had faith in the Buddha and have 
been spoken with his approval (BGP ff. 248b2-253b3). 


8. For a list of tantras of the lord (so bo), the master (bdag po), the mother or consort 
(yum), the ushnisha (gtsug tor) Class of deities, the male and female wrathful deities (kro 
bo, khro mo), male and female messengers (pho nya, pho nya mo), and male and female 
servants (bka nyan, bka nyan ma) of each family, see Taranata’s Elucidation of the Inde- 
structible Way, Collected Works, vol. 8, f. 3al-b7; BGP, f. 249b6; and K edrupjés ZBTS, 
pp. 103-113. 


9. Buddhaguhyas Commentarial Notes Epitomizing the Dialogue with Subahu Tantra (Toh. 
2673), vol. Thu, f. 102a7-b3. 


10. Subahu Tantra (Toh. 805), vol. Wa, f. 136b6. 


11. Buddhaguhyas Commentary on the Dhyanottara Tantra (Toh. 2670), vol. Thu, f. 
4a3. 


12. Secret mantra (gsang sngags) emphasizes male deities: awareness mantra (rig sngags), 
female deities. Through retention mantra (ezungs sngags), the meaning of the two man- 
tras are retained and realized by wisdom. Hence, retention mantras are part of both 
secret and awareness mantras. Ultimately, all three types of mantra represent pristine 
awareness, which is the indivisibility of method and wisdom. Since such pristine aware- 
ness cognizes ultimate reality and protects beings and their minds, it is secret mantra; as 
it overcomes ignorance and unveils knowledge, it is awareness mantra. In this sense, the 
terms “secret mantra” or "awareness mantra" can refer to any deity, male or female ( BGP, 
f. 260a2-5). 

See also Buddhaguhyas Commentary on the Subahu Tantra (Toh. 2673), vol. T hu, f. 
101a6-7; and Padmavajras Commentary on [Buddhaguhya’s] Guide to the Meaning of 
Tantra (Toh. 2502), vol. ‘I, f. 273b2-3. 
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13. Essence of Pristine Awareness (Toh. 422), vol. N ga, f. 11824. 
14. Manjushri Root Tantra (Toh. 543), vol. Na, f. 12726. 


15. The Manjushri Root Tantra (Toh. 543) is the chief tantra of the master of the tran- 
scendent family (see JB7S, p. 11). For the procedure of the five parts of the water initia 
tion, see the Manjushri Root Tantra, wol. N a, ff. 126b3-127a6. For the arrangements of 
mandalas in this tantra, see the second chapter of the Manjushri Root Tantra on the rite 
of the mandala. T he vases are dedicated by the master prior to the initiation. 


16. General Tantra (Toh. 806), vol. Wa. 


17. During the initiation, students each throw a flower onto the mandala to determine 
their affiliation with one or other of the buddha families. 


18. Eight auspicious substances ( bkra shis rdzas brgyad): mirror; bezoar (giwang medi- 
cine); curd; Panicum dactylon grass (durva grass); wood-apple fruit (bilva fruit); conch- 
shall coiled clockwise; cinnabar; and white mustard seed. 


19. Trisamayavyuha Tantra (Toh. 502), vol. D a, f. 215a4-7. H ere, Kongtrul has summa- 
rized the words of the tantra. 


20. Ten unwholesome deeds (;ui dge ba bcu): murder, theft, and sexual misconduct 
(three related to body); falsehood, slander, abusive words, and idle gossip (four related to 
speech); and envy, ill will, and wrong views (three related to mind). Ten wholesome 
deeds (dge ba bcu): protection of life, generosity, and chastity (three related to body); 
truthful speech, praise, kind words, and meaningful conversations (four related to speech); 
rejoicing in others success, compassion, and faith (three rdated to mind). 


21. Awakening mind has two aspects, the relative awakening mind (kun rdzob byang 
chub kyi sems), the focus of which is relative, and the ultimate awakening mind (don dam 
byang chub kyi sems), the focus of which is ultimate. T he rdative awakening mind con- 
sists in the altruistic aspiration to awaken and the actual venturing toward that goal. The 
ultimate mind, which has the ultimate focus of emptiness, is nonconceptual pristine 
awareness which directly knows the nature of reality. See Kongtrul's Buddhist Ethics 
(English translation), pp. 171; 206-210. 


22. Commentary Epitomizing the Vairochanabhisambodhi Tantra (Toh. 2662), vol. N yu, 
ff. 1-65. 


23. See Kongtrul's Buddhist Ethics (English translation), pp. 234-235. 


24. Realgar (/dong ros): red orpiment, an orange mineral also used in Tibetan medicine. 
H ere, possibly a substance used to attain certain powers. 


25. Central country (yul dbus, madhyadesa): an area where the Buddhas teachings as 
transmission and as spiritual accomplishment are present. 


26. Essential principle (de kho na nyid) or characteristic condition; in other contexts, trans- 
lated as essential reality. In the following meditations, the yoga without signs would in- 
clude the meditation on the principle of oneself and the meditation on the limit of sound. 


21. Protection of the place consists in the emanation of wrathful deities and the elimina- 
tion of obstructive forces. Protection of oneself consists in contemplating emptiness 
alone. For a description of these preliminaries, see Tsongkapas Y7, pp. 79-101. 
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28. For a description of the generation in front, offerings to the deity, etc., see YT, pp. 
115-138. 


29. Meditation posture appropriate to one's family: lucky posture (sitting on a chair), 
lotus posture (with the soles of the feet touching), and the crossed-legged vajra posture 
are the three postures prescribed for the transcendent, lotus, and vajra family, respec- 
tively ( Y7; n. 68). 


30. This tantra was not translated into Tibetan. The verse is cited in Buddhaguhyas 
Extensive Commentary on the Vajravidarana Tantra (Toh. 2680), vol. T hu, f. 179b6-7. 


31. T he deities of the three families (rigs gsum gyi lha) are M anjushri representing the 
transcendent family; Avalokiteshvara, the lotus family; and Vajrapani, the vajra family. 


32. Thetwo aims (don gnyis): to purify all beings of negativity, obscurations, and suffer- 
ing; and to please the buddhas with offerings. 


33. Mudra of the crown protrusion (gtsug tor rgya, usnisa mudra): the palms stretched 
out together facing upward; the two thumbs held on the tips of the two ring fingers; the 
small fingers forming a point; likewise, the tips of the two middle fingers together form- 
ing a point; the two forefingers on the middle fingers forming a cone. For the various 
mudras and mantras, see Y7; pp. 79-81. 


34. H olding or retaining the life wind (srog rtsol, pranayama). |n the context of action 
tantra, the term pranayama can be understood from its parts: prāna (srog) refers to the 
life wind which flows in and out through the sense organs, orifices, pores of the skin, 
and so forth, and ayama (rtsol) means recollection (dran pa). The word as a whole, 
pranayama (srog rtsol), means to block or hold the life wind (srog og pa). W hen thelife 
wind is retained, one's mind recalls the focus of meditation without distraction. To re 
tain means to inhale, fill, and push the upper wind down and draw the lower wind up to 
be held at the region of the navel. See Buddhaguhyds Extensive Commentary to the 
Dhyanottara Tantra (Toh. 2665), vol. Thu, ff. 14b1-15a2; Kedrupjés /BTS, pp. 172- 
173; and YT, pp. 110-113. 

Longdol Lama specifies that pranayama in action tantra differs from that in highest 
yoga tantra with regard to its meaning, context when applied, purpose, and mode. In 
action tantra, pranayama means to stop the movement of wind which serves as the 
mount for discursivethoughts and to bind the wind inside. It is applied in the context of 
both meditation with signs and meditation without signs. Its purpose is to have signs of 
seeing and touching the daty. Its mode is the cultivation of clarity of visualization and 
pride of being the deity. In highest yoga tantra, pranayama refers to the stopping of the 
flow of the winds in the rasana and Jalana channels. It is applied in the context of the 
phase of completion. Its purposeisto direct the wind into the central channel. Its mode 
is one of cultivation of the phase of isolation of speech (Longdol Lama's Sets of Terms 
Derived from the Awareness-Holder Collection of Secret Mantra, D repung Loseling Publi- 
cations, p. 184). 


35. This refers to the four branches of recitation (bzdas brjod kyi yan lag bzbi) consisting 
of two grounds, the subjective ground (bdag gi gzhi) and the objective ground (gzhan gyi 
gzhi), plus mind and sound. T he first, the subjective ground, is oneself manifesting as 
the deity (including the six deities). T he second, the objective ground, is the deity medi- 
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tated in front. T hey are known as grounds because moon and letters are set in them. T he 
third, mind, refers to the immersion in mind (sems la gzhol ba) (explained below in the 
context of the recitation principle), represented by the moon, a manifestation of the 
mind that realizes emptiness. T he fourth, sound, refers to the immersion in sound (sera 
la gzhol ba) (explained below), represented by the letters of the mantra set around the 
edge of the moon with the seed syllable of the deity in the center. T hese four are called 
branches of the recitation as they must be maintained while reciting the mantra. Source: 
IBTS, p. 187. 


36. For an extensive discussion of these points, see /B7S, pp. 187-193; and Y7; pp. 139- 
154. 


37. T he mantra may be either the long (zrg/«), essential (Ardaya), or the very essential 
(upabrdaya). See IBTS, p. 161. 


38. Manjushri is the master (bdag po) of the transcendent family (/BTS, p. 105); 
Avalokiteshvara, master of the lotus family (p. 125); and Vajrapani, master of the vajra 
family (p. 129). 


39. Dhyanottara Tantra (Toh. 808), vol. Wa, f. 22483. 
40. Reading rang for dang. 


41. T he bent and curved-shaped vowd signs (gug skyed): the “i” (gi gu) and “u” (zhabs 
khyu) (the bent); and "e" (greng bu) and "o" (na ro) (the curved). 


42. M ental quiescence (zhi gnas, samatba): a state of nonconceptual, stable concentra- 
tion achieved by placing attention continuously on an object. Its attainment is charac- 
terized by the special bliss of physical and mental pliancy. It is so called because, having 
pacified distractions, one focuses joyfully and uninterruptedly on an inner image. On 
the basis of such quiescence the meditator can unwaveringly analyzethe nature of mind. 
SeeTakpo Tashi N amgyal's Mahamudra (English translation), pp. 26-38; also H opkins's 
ME, pp. 86-90. 


43. Dhyanottara Tantra (Toh. 808), vol. Wa, f. 224a6-7. 


44, The flame here represents ones mind and the essential nature of all things as an 
indivisible unity. Contemplation in this way over along period of time leads to numer- 
ous effects: comfort and easein body and mind; absence of hunger and thirst; reduction 
of feces and urine; increase in heat and bliss; and being unaffected by subtle obstacles, 
outer or inner. T hese are indications of having accomplished dwelling in fire. Source: 
Longdol Lamas Sets of Terms Derived from the Awareness-Holder Collection of Secret Man- 
tra, pp. 184-185. For the different activations, see above, Chapter 1, n. 57. 


45. Sincethe four aspects of the meditation principle do not have mental or whispered 
recitation, here, in dwelling in sound, one listens to mantra as if it were recited by 
another. See K edrupjés 7575, p. 197; and YT, pp. 155-171. 


46. Insight (/hag mthong, vipasyana). a form of introspection applied to the nature of 
mind in order to gain realization of ultimate reality. For a discussion of the actual proce- 
dure of insight meditation, see Takpo Tashi N amgyal's Mahamudra (English transla- 
tion), pp. 51-69. 
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47. For the special and minor powers, see the section below, "Types of Powers and the 
Way of Effecting T hem.” 


48. Taranata briefly describes the action tantra style of meditation in his Elucidation of 
the Indestructible Way, Collected Works, vol. 8, f. 4a7-b2. T he procedure for action tantra 

differs from that of highest yoga tantra for which the deity in front is generated by first 

visualizing the pledge being (dam tshig sems dpa’, samayasattva) in front and then imag- 

ining that the pristine awareness being (ye shes sems dpa’, jnanasattva) merges with it. For 

a description of the exhibitions of hand mudras or “seals” (phyag reya bstan) in this 

tantra, see K edrupjés JB7S, p. 179. 


49. See K edrupjés position on this point in ZBTS, pp. 163-171. 


50. Dharmashri also accepts this position. In his Commentary on the Three Vows, he 
states that in ordinary forms of action tantra, there is no generation of oneself as the 
deity. O ne simply invites the deity in front and considers oneself as simply belonging to 
the entourage. T he special forms of meditation, however, do teach generation of oneself 
as the deity ( The Commentary that Ascertains the Three Vows: The Wish-Fulfilling Awn of 
Good Explanations, commentary on N gari Panchen's Three Vows [henceforth cited as 
vows], f. 212a3-4). 


51. The branches of self-generation refer to the four branches of the phase of generation, 
which are set forth in different ways depending on the tantra. T he four serve to purify 
the ordinary stages of life and death. To use the H evajra tantra as an example, the first 
branch is the basis for the generation phase and consists in the contemplation of empti- 
ness. T he second branch consists in the contemplation of the seed syllable bum from 
which the deity is generated, with the radiation and reconvergence of light. T he third 
consists in the contemplation of the fully manifest form of the deity originating from 
the letter Aum. T he fourth branch consists in the blessing of the senses, placing letters in 
them, receiving the initiation, and sealing the deity with the lord of the family. See 
Kongtrul Lodrö Tayés Disclosing the Secret of the Invincible Vajra: Phrase by Phrase Com- 
mentary on the Hevajra Tantra Two Examinations (hereafter cited as CH), f. 60b3. For an 
extensive discussion, see JOK, vol. Ill, pp. 159-175. 


52. Krodha U chusma (Khro bo ‘chol pa, also known as r Me risegs), is one of the male 
messengers of the vajra family (BGP, f. 1525). M ahabala (sobs po che) isone of the ten 
wrathful deities in the retinue of the central five deities in the immediate retinue of 
Vajrapani, master of the vajra family. H is retention mantra or dharani ( Mahabaladharani, 
Toh. 757) has been classified as a tantra of the male and female servants of the vajra 
family. See ZBTS, p. 118, n. 18; p. 133. 


53. For a complete list of the highest, middling, and lowest powers, see Susiddhi Tantra 
(Toh. 807), ff. 18551-18637. 


54. Kedrupjé (JB7S, p. 203) mentions as portents joyful dreams of the T hree Jewels, 
one’s deity, bodhisattvas, the fourfold congregation (monks, lay devotees, novices, and 
postulants), mountains, elephants, and waterfalls, as well as dreams of obtaining jewes, 
clothing, and so forth. For a detailed description of the signs, see Susiddhi Tantra (Toh. 
807), ff. 206b5-20724. 


55. Other signs or indications mentioned by K edrupjé (/BTS, p. 203) include recovery 
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from a disease, extraordinary awareness, great and steady radiance, auspicious and pro- 
phetic dreams, rapture during the recitation, negligible fatigue, emitting fragrant aro- 
mas, earnest application to acquiring merit, and deep reverence for the daty. 


56. T he Dhyanottara Tantra mentions the following faults: irreverence, dothfulness, over- 
whelming hunger and thirst, excitement, excessive desire, doubts about the ritual, not 
adhering to recitation and meditation, enjoying idle talk, engaging in prohibited pur- 
suits, demonic obsession, and having bad dreams (Toh. 808), f. 225a2-4. 


57. Indestructible Peak (Toh. 480), vol. N ya, f. 20624. 


58. Profound Inner Reality (Rumtek edition), f. 26a3. Reading drug cu (sixty) for bcu 
drug (sixteen). 


59. See above, Chapter 1, n. 24. 


60. For a discussion of the five paths in the context of the way of the perfections, see 
Gampopas Jewel Ornament of Liberation (English translation), pp. 232-238. For a pre 
sentation of the paths and stages of the indestructible way, see JOK; vol. II, pp. 508- 
533. 


CHAPTER 4: CONDUCT TANTRA 


1. Deliberate behavior (brtul zhugs, vrata) is defined by Kongtrul as the transforming 
(Srtul) of ordinary activity and thoughts and the entering (z/zgs) into the mode of 
Vajrasattvas body, speech, and mind. To effect such transformation, the nature of which 
varies according to different tantras, necessitates forsaking all that is contrary to tantric 
teachings and safeguarding vows and pledges. For this reason, the term drtul bzhug con- 
veys the sense of "vow" (sdom pa, samvara) and may also be translated as “observance.” 
For its nature in the context of highest yoga tantra, see below, Chapter 14, n. 40; also, 
Kongtrul's Buddhist Ethics (English translation), p. 243; and Padmavajras Commentary 
on the Guide to the Meaning of Tantra (Toh. 2502), vol. 'l, f. 97b7. 


2. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
28586-7. 


3. Of the conduct tantras that have been translated into Tibetan, the Vairochanabhisam- 
bodhi Tantra (Toh. 494) represents the main tantra of the family of awakened body and 
the most important of all conduct tantras. T hemain deity it presents is yellow Vairochana 
in the attire of universal ruler, with hands resting in meditation posture. No tantra 
belonging to the family of awakened speech has been translated into Tibetan. The 
Vajrapani Initiation Tantra (Toh. 496) is the main tantra of the awakened mind family, 
which has as its principal deity Vajrapani in a peaceful form (Taranata's Elucidation of the 
Indestructible Way, Collected Works, vol. 8, ff. 4b7-5b7). 


4. T he five families (xigs /nga): transcendent, vajra, jewel, lotus, and action. 
5. Essence of Pristine Awareness (Toh. 422), vol. N ga, f. 11824. 


6. Pena Karpo describes these initiations in the following way: H olding a precious vase 
filled with jewels and medicines, the master initiates the student with water (chu); the 
student imagines receiving the empowering energy of the bodhisattvas Samantabhadra, 
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Maitreya, Sarvanivaranavishkambhi, and others. Then, the master, while uttering en- 
couraging words, holds a golden chirurgical spoon (gser gyi thur ma) (used to remove 
cataract) in front of the student's eyes to symbolize that all the buddhas are removing his 
or her ignorance. H olding up a mirror (me long), the master explains the characteristics 
of phenomena with these words: “All things are like a reflection, limpid and undefiled, 
and cannot be grasped by the conceptual mind or expressed in words; arising from 
causes and actions, they lack intrinsic nature and do not endure Understand all phe 
nomena to belike that, and work unfailingly for the welfare of others.” Placing a wheel, 
symbolic of the exposition of the teachings (chos bshad), below the foot of the student 
and a fine conch-shell in the left hand, the master authorizes him or her to teach con- 
duct tantra. See Extensive Commentary on “The Three Vows,” Collected Works of Pena 
Karpo, vols. N ga and Ca (henceforth cited as TV), vol. Ca, ch. 3, ff. 50b5-51b4. 


7. Extensive Commentary on the Vairochanabhisambodhi Tantra (Toh. 2663). 


8. For a discussion of the ten stages of the bodhisattva leading up to full awakening, see 
Gampopas Jewel Ornament of Liberation (English trandation), pp. 239-256; also ME, 
pp. 100-103. For a discussion of the stages of the indestructible way, see JOK, vol. IIl, 
pp. 508-533. 


9. The thirty-two major and eighty minor marks of a buddhas body (sku mtshan dpe) are 
the result of various wholesome deeds. For example, a buddhds palms and soles are 
marked with wheds as a result of generosity; his fingers and toes are connected by a web 
due to not destroying the friendships of others through slander, and so forth. See /OK, 
vol. Il, pp. 619-624. 

For the sixty qualities of the melodious speech of a buddha (gsung dbyangs yan lag 
drug cu), Such as clarity, gentleness, and the power to bring joy and understanding, as 
explained in Abhayakaraguptds Ornament of the Mind of the Mighty One (Toh. 3903), 
see JOK, vol. |l, pp. 625-626. 


10. The five initiations of awareness (rig pai dbang, vidyaseka) are so called because they 
are conferred by vidyas (awareness consorts), such as Lochana, or because their nature is 
pristine awareness (ye shes, jana), which serves as remedy for the various emotional 
afflictions, the principal of which is unawareness or ignorance (ma rig pa, avidya), by 
transforming them into the five pristine awarenesses. 


11. The hand mudra of the ultimate dimension of phenomena is formed with the hands 
close to each other in fists with the thumbs inside and the index fingers erect; the mantra 
iS namo samanta buddhanam dharmadhatu svabhava atmako ham. The hand mudra of 
the wheel of the doctrine is formed by turning the fingers and uniting then with the 
thumbs touching; the mantra is namo samanta vajranam vajra atmako ham (Jayaprabhas 
Sadhana of Vairochana, Toh. 2665, vol. Tu, f. 134a7-b1). 


12. For the details of this procedure of assuming the ultimate awakening mind as one 
enters the mandala, see Pema Karpo's TV, Collected Works, vol. Ca, ch. 3, ff. 46al- 
49b5. 


13. For the root downfalls and secondary infractions in conduct tantra, see K ongtrul’s 
Buddhist Ethics (English translation), pp. 234-235. 


14. Practice, or yoga, with signs (shan bcas pai rnal ‘byor, sanimittayoga) and without 
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signs (mtshan ma med pai rnal "byor, animittayoga). According to K edrupjé (JB7S, p. 
207), the first is a contemplation on the deity not governed by emptiness, the second, a 
contemplation on the deity governed by emptiness. 


15. This tantra was not translated into Tibetan. The verse is cited in Buddhaguhyas 
Extensive Commentary on the Vajravidarana Tantra (Toh. 2680), vol. Thu, f. 179b6-7. 


16. T hese preliminaries are discussed in Y7 as part of action tantras meditation proce 
dure (pp. 77-101; 115-138). 

Concerning the meaning of outer and inner cleansing, Buddhaguhya states that the 
outer cleansing is effected with water, and the inner cleansing, through confession and 
supplication and by the release of the hand mudra (phyag rgya derol ba). Release of the 
hand mudra refers to the mudra in which the two hands (the five fingers of the right 
hand generated as the five primordial buddhas and those of the left as their consorts) are 
clasped together with the middle fingers outstretched and touching, then the hands sepa- 
rated while imagining that all one’s negativities, unwholesome actions, and obscurations 
are purified ( Guide to the Meaning of Tantra, Toh. 2501, vol. 'l, ff. 36b1-37a2). 

The circle of protection (srung hor) most commonly refers to an enclosure com- 
posed of vajras, the ground and roof encircled by fire 


17. Vairochanabhisambodhi Tantra (Toh. 494), vol. Tha, ff. 189b7-190a5. 


18. Source of phenomena or qualities (chos ‘byung, dharmodaya). Pundarika defines 
dharmodaya as that from which phenomena devoid of intrinsic nature originate. “Phe 
nomena devoid of intrinsic nature" refers to theten powers, the four fearlessnesses, and 
the other 84,000 aspects of the teachings. T heir source, dharmodaya, is the pure realm, 
the abode of all buddhas and bodhisattvas, the place of bliss the place of birth; it is not 
the place that discharges blood, urine, and regenerative fluids, i.e, the vagina. Source: 
Stainless Light, Toh. 1347, vol. Da, f. 2373-5. 


19. Protection of the place consists in the emanation of wrathful deities and the elimina- 
tion of obstructive forces. Protection of oneself consists in contemplating emptiness 
alone. Protection of the yoga has two aspects: one is of the nature of the accumulation of 
merit and the other of wisdom. T hefirst aspect consistsin the contemplation of thefour 
immeasurable thoughts (love, compassion, joy, and equanimity). T he second consists in 
the contemplation of the gates to emancipation (emptiness, signlessness, wishlessness, 
and the unconditioned) (N agarjunas Large Commentary on the Eighteenth Chapter, Toh. 
1784, vol. Sa, ff. 293b7-294a3). 


20. N gorchen D orjé C hang or N gorchen K unga Zangpo (N gor chen kun dga' bzang po) 
(1382-1456): founder of the N gor subschool of the Sakya lineage. H e received tantric 
teachings from Tsongkapa but later openly criticized some of Tsongkapas views on tantra. 


21. Sadhana of Vairochana (Toh. 2665), vol. Tu, ff. 132a-138b. 

22. H ere the deities are those contemplated by the practitioner who takes pridein being 
those deities. Viravajras Commentary on the Samputa Tantra States: “...within the sound 
of laughter, nonconceptual bliss is generated." See Tsongkapas Tantra in Tibet (English 
translation), p. 161. 


23. Four extremes: to be existent, non-existent, both existent and non-existent, and 
neither existent nor non-existent. 
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24. Vairochanabhisambodhi Tantra (Toh. 494), vol. Tha, f. 190a3-4. 


25. T he outer four-branched recitation (p/yz7 bzlas brjod yan lag bzhi) comprises one, 
the subjective base ( bdag gi gzhi), oneself as the deity; two, the objective base (gzhan gyi 
gzhi), the deity in front; three, immersion in mind (sems la gzhol ba), meditation on 
ones own mind as the moon disk in the heart of the deity in front; and four, immersion 
in sound (sera la gzhol ba), contemplation of the syllables of the mantra on the moon 
disk. 

The inner four-branched recitation (nang gi bzlas brjod yan lag bzhi) comprises one, 
the subjective base, self-generation as Shakyamuni; two, the objective base, contempla- 
tion of Vairochana on a moon disk at one’s heart; three, immersion in mind, imagining 
one's mind in the shape of a moon disk in the heart of Vairochana; and four, immersion 
in sound, imagining the syllables of the mantra on that moon disk. 

T he first recitation is called outer because deity, moon, and syllables are visualized 
external to oneself; the second, inner because one visualizes them within the subjective 
ground, i.e., oneself as the deity. See K edrupjés 7B7S, pp. 207-208; and YT, pp. 189- 
195. 

In both the outer and inner branches, mental recitation is done while performing 
breath-control techniques and stopping distraction. It is not possible to do the whis- 
pered recitation because the breath is held. 


26. H ere, “learned masters’ refers primarily to Buddhaguhya. H e describes the contem- 
plation without signs in this way in his Commentary Epitomizing the Vairochanabhisam- 
bodhi Tantra (Toh. 2662), vol. N yu, f. 56a4-7. 


27. The inner mandalas (dkyil ‘khor) of the four elements refers to the visualization of 
the dements of earth, water, fire, and wind. In this context, onethinks of them as being 
the nature of the different parts of one's body: the yellow mandala of earth extends from 
the feet to the waist; the white mandala of water, from the waist to the heart; the red 
mandala of fire, from the heart to the eyebrows, and the black mandala of wind, from 
theeyebrowsup. See Buddhaguhya's Extensive Commentary on the Vairochanabhisambodhi 
Tantra (Toh. 2663), vol. N yu, f. 195a6-7. 


28. Five supernormal cognitive powers (mngon par shes pa, abhijna): miraculous powers 
(rdzu phrul), divine eye (/hai mig), divine ear (hai rna ba), knowing others thoughts 
(gzhan sems shes pa), and recollection of previous lives (sangon gnas rjes su dran pa). A sixth, 
the knowledge that causes the extinction of all defilements (zag zad mkhyen pa) in one's 
mental continuum, is usually added. 


29. The realm known as Unsurpassed ("Og min, Akanistha), the highest of seventeen 
heavens in the form realm, is also known as the pure domain “Lesser Unsurpassed” 
where only exalted bodhisattvas are born. T he "Great Unsurpassed,” which is not in- 
cluded in the three realms, denotes the place where buddhas awaken and dwell as the 
enjoyment dimension of awakening. See K ongtrul's Myriad Worlds (English translation), 
pp. 119-120. 


30. See Buddhaguhyas Extensive Commentary on the Vairochanabhisambodhi Tantra(Toh. 
2663), vol. Nyu, ff. 83a1-85a5. 


31. For a discussion of the dispositions of the mundane mantric path in conduct tantra, 
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see Buddhaguhyas Extensive Commentary on the Vairochanabhisambodhi Tantra (Toh. 
2663), vol. N yu, ff. 85b4-90b6. 


32. Two aspects to the absence of self-nature: that of the person (gang zag gi bdag med); 
and that of objects (chos kyi bdag med). 


33. In a view uniqueto conduct tantra, the great level of the path of accumulation corresponds 
to the stage of "practice with appreciation" (mos spyod kyi sa), while "practice with apprecia- 
tion”, generally speaking, covers both the path of accumulation and that of preparation. 

Appreciation (mos pa), according to Buddhaguhya, refers to a constant admiration of 
the qualities of the levels of awakening, the perfections, and the buddhas, known through 
study, reflection, and contemplation. T hrough the force of such admiration, the yogin 
develops the three minds— the mind of entering, developed by viewing the person and 
phenomena as mere illusions devoid of inherent reality; the mind of abiding, by resting 
in nonconceptual contemplation of the first mind; and the mind of emerging, by prac- 
ticing (spyod pa) the ten perfections— the four ways of attracting students, and so on, 
motivated by compassion for others. Source: Extensive Commentary on the Vairo- 
chanabhisambodhi Tantra (Toh. 2663), vol. N yu, ff. 29223. 


34. T heten stages of practice with appreciation consist of ten levelsin which the trainee, 
through the force of appreciation (mos pa), engages (spyod pa) in the spheres of practice 
of the actual ten stages of awakening (i.e, the ten perfections). T hese are not the ten 
stages of awakening of a bodhisattva but do lead to them. See Buddhaguhyas Exrensive 
Commentary (Toh. 2663), vol. N yu, f. 292a5-b7. 


35. T he stage conducive to definitive separation (zges ‘byed cha mthun gyi sa) usually is 
synonymous with the path of preparation. It is so called because it is conducive to the 
path of seeing on which one separates from mistaken adherence to the self of persons 
and self of phenomena. See /OK, vol. Ill, p. 476. 


36. T he five seed syllables of the great hero (4pa' bo bru Inga): a bhi ra hum kham. T hese 
syllables serve as the basis for the five-branched contemplation through which a 
bodhisattva defeats the four “demonic” forces (the aggregates, the emotional afflictions, 
death, and self-contentment) and thereby becomes a great hero who has awakened. See 
Buddhaguhyas Commentary Epitomizing the Vairochanabhisambodhi Tantra (Toh. 2662), 
vol. N yu, f. 13a1-2; and Butón's BGP, f. 115a4. 


37. The enjoyment dimension of full awakening (dongs sku, sambbogakaya). one of the 
three dimensions of a buddha, so called because it is the dimension that serves as the 
basis for the complete enjoyment of the doctrine of the universal way in its realized 
aspect (JOK; vol. Il, p. 597). Special mention is made hereto this dimension as one of 
full awakening because, in this system, as one realizes the pristine awareness of the ulti- 
mate dimension of phenomena (chos dbyings ye shes, dharmadhatujnana), the essence of 
which is Vairochana, one takes the form of G reat Vairochana, the enjoyment dimension 
in the pure land of U nsurpassed. See K edrupjés JB7S, pp. 32-33. 


CHAPTER 5: YOGA TANTRA 


1. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
285a5-6. 
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2. In yoga tantra, the retinue of the main deities of the mandala includes a variety of 
deities. Among others are offering goddesses emanated from the heart of oneself as the 
deity. The dimension of the offering accompanied by recollection of their symbology 
induces a state of contemplation through the sense experience produced by the offering. 
M uditakosha states that the eight goddesses [L>sy> (drum player), M»l» (who offers 
jewel garlands), G !t> (the singer), N art! (the dancer), D háp! (who offers incense), Puyp» 
(who offers flowers), Alok» (who offers butterlamps), and Gha? da (who offers perfume)] 
symbolize the perfections of generosity, morality, patience, effort, wisdom, meditation, 
aspiration, and skillful method, which turn one away from miserliness, tainted morality, 
aversion, laziness, tainted wisdom, distraction, pride, and ignorance of the methods, 
respectively (Description of the Deities of the Vajradhatumandala, Toh. 2504, vol. Ri, ff. 
203b5-20422). 

Anandagarbha explains that, in this context, secret offering refers to the offering of 
dance, and so forth, made by the first four goddesses of offering emanated from one's 
heart. Such offerings are "secret" because they are of the nature of mind (lIlumznation of 
the Summation of Essential Principles, Toh. 2510, vol. Li, f. 92b5). Dhupi, who offers 
incense, is called chief of the attendants (¢.yog ma? gtso mo) because she is of the nature 
of transcendent wisdom. Just as a worldly attendant generates mundane pleasure and 
joy, transcendent wisdom produces supramundane bliss and joy (f. 93a3-4). Anandagarbha 
discusses in detail the offering goddesses and their functions in his Z/lumination of the 
Summation of Essential Principles, ff. 8907-9653. 


3. Illumination of the Summation of Essential Principles (Toh. 2510), vol. Li, f. 27a1-2: 
Anandagarbhas two-volume commentary (vols. Li and Shi) on the Summation of Essen- 
tial Principles ( Tattvasamgrahatantra, Toh. 479). The Summation of Essential Principles is 
the main scripture of yoga tantra. It includes a Continuation Tantra ( Uttaratantra, rGyud 
phyi ma) and a Continuation of the Continuation ( Uttarotantra, Phyi mai phyi ma). The 
scripture comprises four sections or chapters known as Indestructible Dimension 
( Vajradhatu), Victory over the Three Worlds ( Trilokyavijaya), Training Beings ( Jagadvinaya), 
and Accomplishing All Aims (Siddhartha). See IBTS, pp. 216-217, n. 6; and Butón's 
Survey of Yoga Tantra. 


4. T heten essential principles of tantric expertise are explained by Pema K arpo: M andala 
(dkyil ‘khor) is of two kinds, form and formless. M antra (sz;g46:) includes the period for 
recitation and the number to be accomplished, a painting of the deity, the postureto be 
adopted during recitation, the manner of reciting, the procedure for vajra recitation, 
and the way to achieve results from recitation. T he seals or mudras (phyag rgya) consist 
in the four seals of yoga tantra applied to the deities subsequent to the three contempla- 
tions of initial union, supremely triumphant mandala, and supremey triumphant act. 
Protection of oneself and the place (bdag dang gnas bsrung ba) includes ablutions, wear- 
ing new clothes, and empowering the tongue; alternatively, it refers to the safeguarding 
of one's yoga practice itself. T he ritual of inviting the deities (Jha rnams spyan drang pa) 
consists in the merging of the awareness deities with the pledge deities, preceded by the 
offering of praises to them. Recitation (dz/as brjod) includes verbal recitation and vajra 
(mental) recitation. M editation (4sgom pa) consists in the three contemplations applied 
in ther entirety during familiarization with the deity, the four yogas, the heart mandala, 
and so forth. Inner and outer fire- offering rituals (pyi dang nang gi bdag nyid can gyi 
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sbyin sreg) refer to rituals to be performed on the occasions of worship of the mandala, 
and so on. Dissolution (zye bar bsdu ba) consists in the ritual of releasing the seals, i.e., 
interrupting the contemplation of oneself as the deity. Requests for departure ( gshegs su 
gsol ba) are requests to depart made to the pristine awareness deities following offerings 
made by the eight goddesses. 

T he ultimate essential principle, wisdom in nature, refers to pristine awareness free 
from conceptual limits, the indivisibility of the ultimate dimension of phenomena 
(dharmadhatu) and the awareness that realizes that dimension, infallible with respect to 
the true nature of reality itself. T he relative essential principles, method in nature, refer 
to the body of thedeity, the mantra, seals, and so forth, which appear through the power 
of pristine awareness, infallible with respect to the accomplishment of the welfare of 
sentient beings. Source: 7V, vol. Ca, ch. 3, ff. 79a1-8023. 


5. Padmavajra explains that yoga (rnal byor) means union (shyor ba) with the ultimate 
dimension of phenomena (dharmadhatu) by means of pristine awareness ( Commentary 
on the Guide to the Meaning of Tantra, Toh. 2502, vol. 'I, f. 97a2). H e defines contem- 
plation (ting nge dein, samadhi) as the mental application that serves as the door to 
liberation through blocking the outward movement of discursive thoughts and placing 
mind undividedly on the meditation object. M oreover, contemplation is of two types: 
that of the natural condition (rang bzhin gyi -) and a concordant contemplation ( rjes su 
mthun pai -). T he first denotes the liberation of the transcendent ones and the great 
bodhisattvas; the second, the contemplation of a yogin who engages in mantra practice 
which conforms to that of the transcendent ones and the bodhisattvas (f. 96a4). 

Butón explains that yoga means “mind placed in a state of even contemplation” (sems 
mnyam par bzhag pa). Through the force of this even state, the various tantric methods 
applied by the practitioner in order to accomplish the scope of the bodhisattva (such as 
mantras, seals, mandala rituals, and conferral of initiations) are all connected and uni- 
fied. H ence, this tantra is called “yoga tantra’ (Survey of Yoga Tantra, f. 3b1-2). 

Ratnakarashanti's Commentary on [Nagarjunas] Brief Sadhana [of Guhyasamaja] Called 
Precious Garland (Toh. 1826, vol. Ci, f. 16a1) says: “W hat is the meaning of yoga (rnal 
byor)? In its literal meaning, it refers to the indivisibility of emptiness and compassion. 
In its general meaning, it refers to the unification of method and wisdom. In its hidden 
meaning, it refers to the union of vajra and lotus. In its ultimate meaning, it refers to the 
realization of the indivisible state of luminous clarity.” 


6. Indestructible Peak (Toh. 408), vol. N ya, f. 150a2. T he citation as it appears in ZOK 
omits lines two and three. Translated here is thefull form as it appears in the tantra itself. 

Discussing the five families (rigs Inga, pancakula) in the context of yoga tantra, Pena 
Karpo explains that kuin kula (family) is rdated to kusti, meaning "bad" (ngan pa); and 
la, to laya, meaning “to enter” (thim pa). T he families are of two kinds, inferior (dman 
pa) and superior (mchog). To the inferior families belong beings who have entered (rhim 
pa) miserable existences (gan gro) as a result of their emotional afflictions. Bangs who 
have good natures and whose emotional afflictions are in equal strength belong equally 
to all five families. Beings who are dominated by desire ( dod chags) belong to the buddha 
family or transcendent family (de bzhin gshegs pai rigs, tathagatakula); beings dominated 
by aversion (zhe sdang), to the vajra family (rdo rje? rigs, vajrakula); beings dominated by 
avarice (ser sna), to the jewel family (nor bui rigs, ratnakula); beings dominated by dau- 
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JON (gri mug), to the lotus family (pad maï rigs, padmakula), and beings dominated by 
laziness (/e do), to the action family (Jas kyi rigs, karmakula). 

To the superior or adamantine families belong awakened beings, buddhas, and 
bodhisattvas who have transcended lower destinies, are free of the obscurations of infe 
rior families, and represent the means to remedy the emotional afflictions of the inferior 
families. T he natures of the superior families reflect the above etymology in that they are 
the families of those buddhas and bodhisattvas who, by the force of thar compassion for 
others, have entered (5m pa) miserable existences (ngan gros). T he superior families are 
those of the five transcendent ones: Vairochana (transcendent family), Akshobhya (vajra 
family), Ratnasambhava (jewel family), Amitabha (lotus family), and Amoghasiddhi 
(action family). T hey are “transcendent families’ because they are of the natures of all 
the transcendent ones ( TV, vol. Ca, ch. 3, f. 64a1-b4). 

Butón explains that the transcendent family is taught for the sake of beings domi- 
nated by desire. D eities belonging to this family therefore display aspects of desire. T he 
family is of the nature of awakening mind (dodhicitta) and the utterly pure pristine 
awareness of the ultimate dimension of phenomena (chos dbyings ye shes). 

The vajra family is taught for the sake of beings dominated by aversion. D eities 
belonging to this family display aspects of wrath. T he family is of the nature of method 
(to guide followers of the Buddhds teaching who are difficult to train) and the mirror- 
like pristine awareness (me long lta bui ye shes). 

The jewd family is taught for the sake of those dominated by greed, who crave 
wealth and are miserly. T he deities are golden in color and display aspects of bounteous- 
ness. T he family is of the nature of awakened generosity, which grants the wishes of all 
beings, and the pristine awareness of total sameness (mnyam nyid kyi ye shes). 

The lotus family is taught for the sake of those dominated by ddusion who worship 
non-Buddhist deities and adhere to wrong views. D eities belonging to this family dis- 
play the various aspects of Buddhist and non-Buddhist deities. T he family is of the 
nature of the perfected wisdom of all buddhas and the discerning pristine awareness (so 
sor rtog pai ye shes). 

The action family is taught for the sake of those who, out of laziness, do not make 
offerings to the T hree Jewels and do not work for the welfare of others. D eities belong- 
ing to this family are green in color and manifest various aspects, peaceful and wrathful. 
The family is of the nature of the energy of all buddhas and the pristine awareness of 
accomplishment (bya ba grub pai ye shes) (Survey of Yoga Tantra, f. 44a3-b1). 

Buddhaguhyas Guide to the Meaning of Tantra states that the five families are posited 
with respect to the five aspects of the dimension of all buddhas, namely, permanence 
(rtag pa), Stability (mi ‘kbrugs pa), precious power (rin chen dbang), measureless light ( od 
dpag tu med pa), and unfailing accomplishment (don yod grub pa). Each of the five 
families (of Vairochana, Akshobhya, Ratnasambhava, Amitabha, and Amoghasiddhi) 
are subdivided into five attendant families in terms of the five aforementioned aspects 
(Toh. 2501, vol. 'I, f. 11a7-b2). 

The five principal and five lesser families, according to Pema Karpo, are subdivided 
into four, each in terms of awakened body (sku), mind (thugs), speech (gsung), and activ- 
ity (phrin las). These are, respectively, the deities of the heart (szying po), deities of the 
seal (phyag reya), secret mantra deities (gsang sngags), and awareness mantra deities (rig 
sngags) ( TV, vol. Ca, ch. 3, ff. 66a1-67b2). 
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Buton (BGP, f. 270a2-b4) notes that although the families number five, the four 
sections (mentioned above in n. 3) of the Summation of Essential Principles and of the 
Glorious Supreme Original Being Tantra ( Paramadya Tantra) present only four families. 
The first section teaches the way of subjugating beings belonging to the transcendent 
family. T he second, third, and fourth sections teach the way of subjugating those of the 
vajra family, lotus family, and jewel family, respectively. T he action family, being of the 
nature of the endeavor that fulfills the wishes of all beings, is subsumed under thejewd 
family. The action family is, however, mentioned separately in the Glorious Supreme 
Original Being Tantra. 


7. T he yoga tantras of method present primarily the ten essential principles of tantric 
expertise and for this reason are called the father tantras, or method tantras. T he Glori- 
ous Supreme Original Being Tantra (Toh. 487) and the Mode of Transcendent Wisdom in 
One Hundred and Fifty Stanzas (Toh. 489) are mother, or wisdom, tantras. H owever, 
each of these tantras has both the aspect of method and that of wisdom (Butün's Survey 
of Yoga Tantra, ff. 54b7-55b1). 

According to Taranata, the Glorious Supreme Original Being is a wisdom tantra, and 
all other yoga tantras are method tantras ( Elucidation of the Indestructible Way, C ollected 
Works, vol. 8, f. 664). However, Butón states that each section of the Summation of 
Essential Principles includes the heart, seal, secret mantra, and awareness mantra. H eart 
consists in the mandala of the body (£aya-mandala) in which the great seal is empha 
sized. Seal consists in the retention mantra mandala (dharani-mandala) in which the 
pledge seal is emphasized. Secret mantra consists in the doctrine mandala (dharma- 
mandala) in which the seal of the doctrine is emphasized. Awareness mantra consists in 
the action mandala (arma-mandala) in which the action seal is emphasized. In the 
dharani mandala, the dharani deities are arranged as insignias (vajra, etc.), and in the 
action mandala, all deities, with the exception of the five transcendent ones, are trans- 
formed into female deities; thus, these two are wisdom mandalas. T he other two are 
method mandalas. In an ultimate sense, all method and wisdom tantras teach solely the 
yoga of the union of method and wisdom. Differentiation into method yoga tantra and 
wisdom yoga tantra is done for the sake of attracting students (BGP, f. 271a3-b2). 


8. Special deity (Jhag pa' tha, adhideva): the main deity with which the yogin must 
familiarize in order to gain powers. T he term "deity" (dha, deva) is generally understood 
on two levels, ultimate and relative. Padmavajra states that, on the ultimate leva, the deity 
is characterized by being the inseparability of the deity's nature and emptiness. On the 
relative levd, the deity isa buddha, bodhisattva, and so forth, appearing as male or female, 
wrathful or peaceful, or as the chief and retinue, complete with limbs and other details of 
the body, and possessing the most splendid attire and ornaments. Source: Commentary on 
[Buddhaguhyas] Guide to the Meaning of Tantra (Toh. 2502), vol. 'l, f. 96b1-3. 


9. Action vase ( das bum, karmakalasa) and victorious vase (rnam rgyal bum pa, vijayakalasa). 
The first is a ritual vase with spout containing consecrated water which is sprinkled on 
the mandala, offering materials, oneself (the vajra master), the place, and the students. 
Within the vase, the deity of all actions related to the initiation is generated; it is there 
fore called “action vase.” T he “victorious vase,” a ritual vase without spout containing 
water, is used when the vajra master enters into the mandala and during the water initia- 
tion and other initiations. Within it, all the deities of the particular mandala, with or 


406 — SYSTEMS OF BUDDHIST TANTRA 


without palace, are generated. See K edrupjés discussion of the initiation vases, ZBTS, 
pp. 287-291. 


10. The diadems of the respective families: a diadem formed of the five buddhas for the 
transcendent family; a diadem formed of the five families and a garland of vajras for the 
vajra family; a diadem of Amitabha and a garland of lotuses for the lotus family; a 
diadem of Ratnasambhava and a garland of seedlings for the jewel family; and a diadem 
of Amoghasiddhi and a garland of crossed vajras for the action family ( TV, vol. Ca, ch. 
3, f. 69b1-3). 


11. The vajras of the respective families: for the transcendent family, a common vajra; 
for the vajra family, a wrathful vajra; for the lotus family, a lotus vajra; for the jewel 
family, a jewel vajra; and for the action family, a crossed vajra ( TV, vol. Ca, ch. 3, f. 
69b3-5). 


12. Essence of Pristine Awareness (Toh. 422), vol. N ga, f. 118a4-5. 


13. Pema Karpo, citing the Zzdestructible Tent and other sources, states that anyone may 
be introduced into the mandala regardless of being qualified or unqualified, provided he 
or she is motivated to enter. T his is because by seeing the mandala of the ultimate di- 
mension of phenomena, even persons who are very greedy, or who harbor bad inten- 
tionsand areirreverent, can beturned away from lower forms of life and have established 
within them the seeds of all attainments. T hus, to "merely enter” (gzhug pa tsam) indi- 
cates that unqualified persons may be introduced into the mandala, but not initiated 
(TV, vol. Ca, ch. 3, ff. 70b2-72b2). 


14. sTod rel ("supercommentary"): Anandagarbhas commentary on the Summation of 
Essential Principles called Illumination of the Summation of Essential Principles (Toh. 2510), 
vols. Li and Shi. 


15. Indestructible Peak (Toh. 480), vol. N ya, ff. 183a7-184a1. T he remaining part of the 
recitation is as follows: 


H aving taken refuge in the T hree Jewds— 

T he Buddha, his teachings, and his followers— 
Asfor the supremely great vajra family, 

O intdligent one you should assume 

And consistently observe the pledges 

Of the vajra, bell, and seal. 

The mind of awakening and wisdom 

Are taught as the vajra and the bell. 

As well, commit yourself to the master, 

W ho is equal to all the buddhas. 

T hese are the pure pledges and vows 

Of the vajra family. 

As for the supremely great jewel family, 
Always practice the four kinds of generosity 
Of material things, protection, teaching, and love 
D uring the six times of the day and night. 

You should persevere in the sacred teachings 
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Of the outer, inner, and secret [tantras], and three ways. 
T hese are said to be the pure pledges and vows 

Of the lotus family. 

As for the supremdy great action family, 

You should maintain impeccably 

All types of pledges 

And exert yourself in making offerings. 


16. Anandagarbhas /Iumination of the Summation of Essential Principles (Toh. 2510), 
vol. Shi, f. 115b2-6. The entire recitation is as follows: 


Just as the protectors throughout the three times 

M ade their vows to awaken, 

| now form the sacred and unsurpassed 

Resolve to attain awakening. 

To honor the [transcendent family's] pledges 

Of the yoga of the buddhas, 

| will firmly observe the three forms of ethics— 

The ethics of restraint, acquiring good qualities, 

And working for the welfare of all beings. 

H enceforth, | will commit myself 

To the unsurpassable T hree J ewels— 

The Buddha, his teachings, and his followers. 

To honor the pledges 

Of the supremely great vajra family, 

| will commit myself to the vajra, bell, seal, 

And also to the master. 

To honor the gracious pledges 

Of the supremely great jewel family, 

| will always practice the four kinds of generosity 
During the six times of the day and night. 

To honor the pledges of the supremely pure lotus family 
Born from the great awakening, 

| will persevere in the sacred teachings 

Of outer, inner, and secret [tantras], and three ways. 

To honor the pledges of the supreme great action family, 
| will maintain impeccably 

All types of pledges 

And exert mysdf in making offerings. 

For the sake of all beings 

| resolve to attain sacred 

And unsurpassable awakening 

And will maintain all vows. 

| will liberate those not yet liberated [from impediments to omnisciencel. 
| will release those not yet released [from cyclic existence]. 
| will relieve those not yet relieved [in bad forms of life] 
And set all beings in the state of perfect peace. 
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17. In yoga tantra, the “fourteen defeating transgressions’ are to violate the following 
admonishments: one, do not renounce the T hræ Jewels; two, do not forsake the awak- 
ening mind; three, do not disrespect the deities; four, do not criticize mantra and seals; 
five, do not disrespect the master; six, do not step over the master's seat, and so forth, or 
over the weapons, ritual implements, or insignias of deities; seven, do not eat the wrong 
foods; eight, do not divulge secret pristine awareness nine, do not forsake the practice of 
mantra and seals; ten, do not harm others; eleven, do not delight in the individual way; 
twelve, do not be discouraged in the face of difficulties encountered in working for the 
benefit of others; thirteen, do not forsake training in the six perfections; fourteen, do 
not engage in what is unwholesome. 

The fourteen branch pledges are condensed into the following prescriptions related 
to the five families: one, to take refuge in the T hree J ewels constitutes the three pledges 
of the transcendent family of Vairochana; two, to commit oneself to the vajra seal, the 
bell seal, and the vajra master are the three pledges of the vajra family of Akshobhya; 
three, to be generous with spiritual teachings, material things, protection, and loving 
kindness are the four pledges of the jewel family of Ratnasambhava; four, to maintain 
the outer (action and conduct) tantras, the secret (yoga) tantra, and the three ways of 
the proclaimers, solitary sages, and bodhisattvas are the three pledges of the lotus 
family of Amitabha; five, to make offerings is the single pledge of the action family of 
Amoghasiddhi. 

As to the correspondence of the pledges with the particular families, Vairochana 
represents the family of the awakened body of the transcendent ones. T his physical 
dimension is the foundation for acquiring all good qualities, of which taking refuge in 
the T hree Jewds constitutes the root. 

Akshobhya represents the family of awakened mind, which is indivisible emptiness 
and compassion. O ne commits oneself to these two aspects, which are symbolized by 
the vajra and bdl, and to the vajra master who reveals their meaning. 

Ratnasambhava represents the family of awakened qualities, which, like a wish-grant- 
ing jewel, provides the source of all that is desirable. Likewise, thefour kinds of generos- 
ity fulfill the hopes and desires of all beings. 

Amitabha represents the family of awakened speech from which originatethe eighty- 
four thousand aspects of the teachings. T hese eighty-four thousand aspects are all in- 
cluded in the three spiritual ways: the outer way of proclaimers and solitary sages, the 
inner way of bodhisattvas, and secret way of mantric practitioners. 

Amoghasiddhi represents the family of awakened activity, the essence of which is to 
venerate the buddhas and to work for the benefit of all beings. Both of these tasks are 
accomplished by making offerings as much as possible See JOK, vol. Il, pp. 148-150. 
For a detailed discussion of yoga tantra pledges, see K ongtrul's Buddhist Ethics (English 
translation), pp. 235-242. 


18. The dimensions of awakening are generally enumerated as three (sku gsum, kaya): 
reality dimension (chos sku, dharmakaya); complete enjoyment dimension (longs spyod 
rdzogs pai sku, sambhogakaya); and manifest dimension (sprul pai sku, nirmanakaya). |n 
yoga tantra, four dimensions are taught: essential dimension (go bo nyid sku, 
svabhavikakaya), fruitional dimension (rnam par smin pai sku, vipakakaya), enjoyment 
dimension, and manifest dimension (/BTS, p. 223). 
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19. According to this view, Great Vairochanarefersto the enjoyment dimension of awak- 
ening (sambhogakaya), always present in the realm called Unsurpassed. The minor 
Vairochana refers to the manifest form ( nirmanakaya), whose emanations serve to turn 
the wheel of the teaching. 

Great Unsurpassed Realm (‘Og min, Akanistha), also called Richly Adorned Great 
Unsurpassed ("Og min chen po stug po bkod pa), is the realm where all buddhas attain 
enlightenment. It does not belong to any of the three realms of cyclic existence. It is 
called “Unsurpassed” because the enjoyment dimension of Buddha Vairochana resides 
there as, so to speak, a "king" of the “superior deities,” that is, a bodhisattva on the tenth 
stage of awakening. It is called “great” to distinguish it from the heaven of the same 
name that is within cyclic existence. For a discussion of the various perspectives on this 
realm, see JOK, vol. |, pp. 297-300. 

The five certainties (ges pa Inga) or perfections (phun sum tshogs pa) of the enjoy- 
ment dimension of awakening are as follows: certainty of abode (gnas) (abiding in the 
Unsurpassed Realm); certainty of nature (go bo) (adorned with the thirty-two major 
marks and eighty minor marks of a buddha); certainty of time (dus) (remaining for as 
long as cyclic existence endures); certainty of retinue ( 407) (attended only by bodhisattvas 
on the tenth stage); and certainty of the doctrine (chos) (proclaiming only the teaching 
of the universal way) (ZOK, vol. III, pp. 597-598). 

Sónam Tsemo speaks of five certainties associated with the manifest dimension of 
awakening that taught yoga tantra: the certainties of teacher, retinue, time abode, and 
doctrine T hecertainty of teacher refers to themanifest forms appearing in various places, 
like reflections of the moon in the water; certainty of retinue, beings who have at- 
tained levels of attainment; certainty of time, manifestation without interruption; 
certainty of abode, various places; and certainty of doctrine, that of the universal way 
(SGP, f. 45b2-6). 


20. Ornament of Kosala (Toh. 2503), vol. Yi, f. 8a7-b6. Shakyamitras large commentary 
on the Zzztvasamgraba. Shakyamitra was a disciple of Acharya Shakyaprabha and lived 
during the period of King D evapala (810-850 C.E.) ( BI, p. 268). 


21. Vairocana, Amib bha, Amoghasiddhi, AkYobhya, Ratnasambhava. 


22. According to Sonam Tsemo (SGP, f. 44a1-3), in this latter view, Vairochana, or the 
minor Vairochana, represents the enjoyment dimension (sambhogakaya), while Great 
Vairochana is the reality dimension of awakening (dharmakaya). 


23. Padmavajra ( Commentary on [Buddhaguhyas] Guide to the Meaning of Tantra, Toh. 
2502, vol. I) explains that seal (phyag reya, mudra) signifies the power to gladden or to 
make an impression. It “gladdens’ owing to its ability to please the exalted ones; it isa 
“seal” because it cannot be erased and swiftly grants what is desired. It is also called 
"attribute" (mzshan ma, *nimitta) since it issues from pristine awareness and is linked to 
the conception of an attribute. It isa "sign" (rzags, linga) by virtue of having the nature of 
great pristine awareness or issuing from its blessing. It is a "definite characteristic” (ye 
bai mtshan nyid, * upalaksana) because it points to pristine awareness or because through 
it one enters into the state of pristine awareness (f. 94a6-b1). 

T he four seals— the great seal (p/yag reya chen po, mahamudra); the pledge seal (dam 
tshig gi phyag rgya, samayamudra); the doctrine seal (chos kyi phyag rgya, dharmamudra), 
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and the action seal of awakened activity (/as kyi phyag reya, karmamudra)— correspond 
to the dimensions of awakened body, speech, mind, and activity, respectively. 

T he great seal is the image of the deity's body which reveals the mode of the form of 
the deity. Since it serves as the pre-eminent ground for contemplation of the authentic 
condition of the deity by way of her form, it is called the great seal (f. 94b5-6). 

T he seal of the pledge is the blessing of the seal of pristine awareness possessed of 
perfect qualifications which reveals the mode of the deity's mind as the seal of the fully 
liberated mind. Since the deity does not transcend [pristine awareness], it is called the 
seal of the pledge (f. 95a1-2). 

T he seal of the doctrine comprises the terms used in the teachings such as "inde- 
sructible pristine awareness’ (vajrajnana), "pledge being" (samayasattva), and so forth, 
which are the attributes or signs of pure awakened speech, and reveal the mode of the 
speech of the deity. T his seal imparts the ultimate teachings of the deity's words (f. 95a4- 
5). 

The action seal of awakened activity comprises the deity's actions and reveals the 
modes of these actions, which are of two kinds: bound and imagined. T he first has the 
characteristics of the seal or mudra of the hands separated and forming two “vajra fists’ 
(with the thumbs at the roots of the ring fingers), the seal of supreme awakening, and so 
on. T he second is the four-pronged vajra imagined at one's heart whose nature reveals 
that at the time of attaining the state of a particular deity, the awakened activity of that 
deity pervades all things (f. 95a6-7). 

Longdol Lama presents the four seals in terms of unfolding experiential understand- 
ing: Asa result of the gradual development of stable pride and clarity of vision of one's 
ordinary body as the deity and the mandala, one experiences the sign of almost seeing 
and touching the deity. T hat is known as the great seal of the body. The power of the 
mantra is realized when the resonance of the winds of inhalation and exhalation associ- 
ated with all ordinary speech is experienced for a while as the resonating sound of the 
mantra: this is known as the doctrine seal of speech. T he method of the appearance of 
the circle of deities and the wisdom ascertaining emptiness increase on the basis of the 
bliss arising from physical and mental serviceability. T he union of such appearance and 
emptiness is profound, luminous pristine awareness, the pledge seal of the mind. In 
whatever action is performed by the body, speech, and mind, the perception of ordinary 
appearances and grasping to them is slight. T hrough simply the emanation and 
reconvergence of light, the four activities are accomplished. T his is known as the seal of 
awakened activities. T he seal of the pledge pertains to signless meditation; the other 
three seals, to meditation with signs. T hrough the power of such method and wisdom, 
one attains the result. In this procedure, the symbolic outer seals are the mantra and 
hand mudras; the symbolized inner seal, the sealing of emptiness by bliss (Sets of Terms 
Derived From the Awareness-Holder Collection of Secret Mantra, pp. 187-188). 

Pema Karpo specifies that the four seals are distinguished according to their outer 
and inner aspects: O uter great seal includes paintings or statues of the deity; the inner 
consists in the meditated image of the deity. Outer pledge seal is an external vajra or 
painted representation of it; the inner, meditation on the vajra, and so forth. O uter seal of 
the doctrine includes verbal expressions, and the inner, the meditation of syllables on the 
tongue, and so forth. T he outer seal of awakened activity is the drawing of seals, and so 
forth, and the inner, the meditation on them ( TV, vol. Ca, ch. 3, ff. 81a6-83b4). 
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For a comprehensive discussion of the four seals in the yoga tantra system, see Butón's 
Survey of Yoga Tantra, Buddhaguhyas Guide to the Meaning of Tantra, a commentary on 
the Summation of Essential Principles, Toh. 2501, ff. 5a7-7a6; and IBTS, pp. 223-249. 


24. In thecontext of the universal way, centrists (madhyamika) and idealists ( cittaméatra) 
speak of the eightfold group of consciousnesses (rnam shes tshogs brgyad, astavijnanakiya): 
the ground-of-all consciousness (kun gzhi rnam shes, alayavijnana); afflicted conscious- 
ness (nyon yid rnam shes, klistamanovijnana), mental consciousness (yid kyi rnam shes, 
manovijnana); and the five sense consciousnesses (sgo [nga rnam shes). 

The ground-of-all consciousness is described as a neutral mind which serves as the 
ground for the accumulation of seeds or predispositions for the arising of the elements, 
aggregates, and sense fields of sentient beings. Such consciousness focuses on a variety of 
objects but knows merely their entities. It is called “ground-of-all,” or the basis for every- 
thing, becauseit serves as the foundation of cyclic life and perfect peace. After diamond- 
like contemplation has arisen, this consciousness transforms into mirror-like pristine 
awareness. T he afflicted consciousness arises in the aspect of a conceited mental state, 
derived from the pride associated with thinking in terms of an “I.” It is neutral but 
obscured by afflictions and serves as the main condition for the arising of mental in- 
volvement. U pon the attainment of awakening, it transforms into the pristine awareness 
of total sameness. T he five sense consciousnesses perceive the details of objects by clearly 
focusing upon them. T hey are neutral but arise as virtue or nonvirtue due to the types of 
mental factors attending them. The mental, or subjective, consciousness which per- 
ceives mental phenomena, upon the attainment of awakening, transforms into discern- 
ing pristine awareness, and the five sense consciousnesses transform into accomplishing 
pristine awareness. See JOK, vol. Il, pp. 386-397. 


25. Padmavajra explains that mirror-like pristine awareness (me long lta bui ye shes, 
adarsajnana) is the realization that appearances are without inherent nature. Pristine 
awareness of total sameness (nyam nyid ye shes, samatajnana) isthe realization that does 
not discriminate between oneself and other. Discerning pristine awareness (sor rtog ye 
shes, pratyaveksanajnana) is the realization that the general and specific characteristics 
of phenomena are without inherent nature. Accomplishing pristine awareness (bya ba 
grub pai ye shes, krtyanusthanajnana) is working for oneself and others without partial- 
ity. Pristine awareness of the ultimate dimension of phenomena (chos dbyings ye shes, 
dharmadhatujnana) is the nature of all the other four as well as their objects. See 
Commentary on [Buddhaguhyas] Guide to the Meaning of Tantra (Toh. 2502), vol. 'I, f. 
98a4-5. 


26. In yoga tantra, the contemplation of the deity, or deity yoga, is done by way of the 
"impressions" of seals. The four seals constitute the path of purification. T heir sphere of 
purification comprises ordinary body, speech, mind, and activities; as well, they purify 
the afflictions of desire, aversion, delusion, avarice, and laziness. The purpose of im- 
pressing the seals is to merge and unify the body, speech, mind, and activities of the 
pristine awareness deity with those of the pledge deity. 

T he seals are executed in relation to each deity, Vairochana and the others. For each 
seal, there is a symbolized object, as well as external and internal symbolic representa- 
tions. In the case of the great seal, the former is the body of the deity. The external 
symbol isthe hand mudra appropriate to the particular deity, and the internal, the visu- 
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alization of oneself as the deity's form. For the pledge seal, the symbolized seal is the 
nonconceptual mind of the deity and the deity itself imagined to manifest as the corre 
sponding insignia(vajra, noose, etc.). T he external symbol isthe appropriatehand mudra, 
and the internal, one’s nonconceptual pristine awareness and the visualization of oneself 
as the deity appearing as the insignia. For the doctrine seal, the symbolized seal is the 
melodious speech of the deity expressing the teachings and the deity itself. T he external 
symbol is the arrangement of letters on the deity's tongue, and so forth, and the deity 
itself; the internal, the visualization of letters in oneself as the deity. For the seal of 
awakened activities, the symbolized object is the deity and its awakened activities. T he 
external symbol is the crossed vajra at the heart of the deity; the internal, the visualiza- 
tion of a crossed vajra at one's heart, and so forth. 

For a description of the actual method of execution of the seals in relation to the 
deities as the five buddhas, Vairochana and the others, see Butón's Survey of Yoga Tantra, 
and JBTS, pp. 241-247. 


27. Yoga tantra was also taught in the desire realm heaven called M astery O ver O thers 
Creations (gZhan 'phrul dbang byed) and in various unspecified places. See ZOK, vol. |, 
p. 376. 


28. The all-powerful sovereign ("Ebor los sgyur ba'i rgyal po, cakravartin) likely refers to 
Akshobhya, Amitabha, Ratnasambhava, and Amoghasiddhi. 


29. Three contemplations (sing nge dzin, samadhi): initial union (dang po sbyor ba, 
prathama prayoga); supremely triumphant mandala (dkyil ‘khor rgyal mchog, vijaya 
mandala); and supremely triumphant act (das rgyal mchog, vijaya karma). Referring to 
the explanation of these three given in the Vajra Garland, which applies to both outer 
(yoga tantra) and inner yoga (highest yoga tantra), Kongtrul states that they constitute 
the main body of deity practice (sadhana), and as such, are found in both yoga tantra 
and highest yoga father and mother tantras. In the highest yoga tantra, the three con- 
templations are branches of the phase of generation. 

T he three contemplations are explained as follows: First, the initial union comprises 
the steps from the generation of the residence mandala up to the generation of oneself as 
the male or female principal figure at its center. Because the contemplation of the central 
figure (who is the principal "emanator" of the other deities in the mandala) is performed 
prior to the other two contemplations, it is called “initial.” Since such contemplation 
inseparably unites method and wisdom, it is called “union.” 

Second, the supremely triumphant mandala comprises the steps of the generation of 
the mandala of the resident deities (emanated from the awakening mind of the male 
and female central figures) arranged in their respective places. It is known as “trium- 
phant mandala’ because it perfects the mandala of resident deities within the resi- 
dence mandala. 

Third, the supremely triumphant act consists in the deities’ performance of deeds 
such as purifying realms. It is called “triumphant act” because these deeds conform with 
the deeds of the Buddha (/OK; vol. III, pp. 171-172). 


30. According to Tsongkapa, the "tip" of the nose (sna rtser) does not mean the end of 
the nose but the root of thenose or point between the eyes. H owever, otherstakethetip 
of the nose, in this context, to be the very end of the nose (/BTS, p. 244, n. 44). 
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31. Serviceability (shin tu sbyangs, prasrabdhi): a state of perfect comfort and ease in 
which body and mind are serviceable and devoid of hardship when engaged in whole 
some pursuits. See H opkinss ME, pp. 86-87. 


32. Becauseit is has a center (dkyil) and area surrounding ( %/or), it is known as mandala 
(dkyil ‘khor). The meaning of center and surrounding are explained in two different 
ways: as the mandala of perfect shape and its “surrounding” wisdom of intrinsic aware- 
ness or as the chief deity surrounded by retinue. T he mandala exists on two levels, the 
ultimate and the relative. The ultimate mandala is the wisdom of intrinsic awareness 
imbued with the realization of the ultimate mind of awakening. T he relative mandala is 
twofold, the mandala of the nature of the deities and the mandala of reflected images. 
Source: Padmavajras Commentary on [Buddhaguhya’s] Guide to the Meaning of Tantra 
(Toh. 2502), vol. I, f. 96b3-6. 


33. Summation of Essential Principles (Toh. 479), vol. N ya, f. 134b3-4. 


34. Ultimate reality, although indivisible, is presented as a triad of “doors to liberation" 
(rnam thar sgo gsum) from the point of view of its nature. T he emptiness door of libera- 
tion (rnam thar pa? sgo stong pa nyid) refersto the emptiness of the nature of any particu- 
lar phenomenon. T he wishlessness door (-s;on pa med pa), in the context of general 
Buddhist doctrine, refers to emptiness posited with respect to phenomena not inhe- 
ently producing results. T he signlessness door (-mtshan ma med pa) refers to the empti- 
ness of phenomena posited with respect to phenomena not having been inherently 
produced from causes. A fourth door to liberation is spoken of, that of emptiness pos- 
ited in terms of the absence of conditioned actions (mngon par dus ma byas pa). 


35. Summation of Essential Principles (Toh. 479), vol. N ya, f. 134b4-5. 
36. Ornament of Kosala (Toh. 2503), vol. Yi. 


37. Collective practice: |n a house appropriate to the deities of one's family, the practitio- 
ners, equal in number to the deities arrange themselves as the deities in the mandala. T hey 
then engage in the auxiliary practice of contemplation for which sense objects are enjoyed 
without a sense of separation between subject and object. In this way, the yogins please the 
deity and, in a dominating mode, achieve realization (D harmashri's VOWS, f. 216b2-3). 


38. Glorious Supreme Original Being Tantra (Toh. 488), vol. Ta. 


39. T his rite consists in striking the dagger to threaten the buddhas and bodhisattvas 
and to get their attention forcefully. See D ombipa's Zen Essential Principles (Toh. 1229), 
ff. 37a-41a. 


40. Fire-offering ritual (syin sreg, oma): a ritual that consists in making offerings to a 
deity visualized in the heart of the fire god. T he platform (zhab khung) where the ritual 
fire burns is of a particular shape and size depending on the type of activation ritual. 


41. The perfect end of the fourth meditative concentration (bsam gtan bzhi pa'i rab 
mtha’), also called the great part of the great fourth meditative concentration (bsam gtan 
bzhi pai chen poi chen po), refers to the final stage of the fourth concentration included 
in the form realm. See Lati Rinbochay et al., Meditative States in Tibetan Buddhism. 
According to Shakyamitra, while dwelling in the great part of the fourth concentration, a 
bodhisattva, through miraculous powers, ascends to the Unsurpassed Realm where, viewing 
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sentient beings devoid of protection, he or she dwells in the “unstirring contemplation” 
(mi g.yo bai ting nge dein, aninjyo nama samadhi), with the door of liberation of empti- 
ness (see n. 34 above) as the principal focus, until eventually aroused from that contem- 
plation by the buddhas. Source Ornament of Kosala (Toh. 2503), vol. Yi, f. 89a2-3. 


42. Shakyamitra, in his version of the Buddha's awakening, uses the term “pristine aware- 
ness body" (ye shes kyi sku, jnanakaya) instead of mental body (yid kyi rang bzhin gyi lus, 
manomayakaya) and adds that, while on the banks of the N aranjana River practicing 
asceticism, the buddha-to-be left his body to proceed to the U nsurpassed Realm. T here, 
empowered by the buddhas, he awakened, and after having taught yoga tantra on the 
summit of M ount M eru, he again entered his physical body. An alternative view is that 
held by Anandagarbha, who states that the Buddha awakened countless aeons ago. T hese 
positions of Shakyamitra and Anandagarbha represent the two divergent views on the 
Buddha's awakening found in yoga tantra. For an extensive discussion, see /OK, vol. I, 
pp. 290-300. 


43. Reading su for sku. Padmavajra states that the “heart of awakening” (byang chub 
snying po) is taken by some to mean the “seat of enlightenment” in reference to the 
physical location where the Buddha awakened under the bodhi tree, and by others to 
mean the banks of the N aranjana River, where the Buddha, as a bodhisattva, practiced 
asceticism. O thers consider “heart of awakening” to mean the nonconceptual state of 
the dimension of reality. The positions are not incompatible, he says, since wherever a 
bodhisattva approaching awakening dwells, that "place" has the nature of the seat of 
enlightenment. It is therefore acceptable to consider the banks of the N aranjana River as 
also being the dimension of reality devoid of conceptual characteristics. Source: Commen- 
tary on [Buddhaguhyas] Guide to the Meaning of Tantra (Toh. 2502), vol. 'l, f. 108b6-7. 
For Buton (Survey of Yoga Tantra, f. 6al) the "heart of awakening” is the Richly 
Adorned Unsurpassed Realm ( Og min stug po bkod), So called becauseit is like the heart 
(snying po) of many blissful buddha realms and the place where bodhisattvas awaken. 


44. Such contemplation is called “unstirring” because the outflow of the senses toward 
objects and the movement of the breath have stopped (Padmavajras Commentary on 
[Buddhaguhyas] Guide to the Meaning of Tantra, Toh. 2502, vol. 'I, f. 109a1-2). T he six 
qualities of this contemplation are enumerated by Butón (in his Survey of Yoga Tantra, f. 
6a4): "...stopping of inhalation; stopping of exhalation (byung rngub pa ‘og pa); ab- 
sence of thought; undistractedness (sems pa med cing g.yo ba med); body unmoved by 
any circumstance (/us ni gang yang mi ul); and the limbs not stirring (yan lag bskyod par 
mi byed)." Shakyamitra states that to remain in such contemplation (short of perfect 
realization) would not have allowed the bodhisattva to attain full awakening and work 
for the welfare of all beings. T herefore, all the buddhas arouse the bodhisattva from this 
contemplation (Ornament of Kosala, Toh. 2503, vol. Yi, ff. 18b7-19a2). 


45. Kedrupjé explains that in the yoga tantra system, there are two sets of five awaken- 
ings: one set of the awakenings of the Buddha, the teacher; and a set constituting the 
procedure to be practiced by later followers who would train in the way that uses the 
result as the path (/B7S, pp. 29-35). 

T he first set represents the final moment of a bodhisattvas attainment of enlighten- 
ment known as “awakening to purity and total perfection” (mngon par byang chub pa, 
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abhisambodhi). \t comprises five steps, which Padmavajra names as follows: awakening 
through discriminative knowledge of ones mind (rang gi sems so so rab tu rig pa las 
mngon par byang chub pa); awakening through generation of the mind of awakening 
(byang chub tu sems bskyed pa las mngon par byang chub pa); awakening through abiding 
in the reality dimension of awakening (chos kyi skur gnas pa las mngon par byang chub 
pa); awakening through stabilization (drtan par byas pa las mngon par byang chub pa); 
and awakening through transformation into the body of the Enlightened One (i.e, 
M ahavairochana) (sangs rgyas kyi skur gyur ba las mngon par byang chub pa) (Padmavajras 
Commentary on [Buddhaguhyas] Guide to the Meaning of Tantra, Toh. 2502, f. 1093-4). 

In the first step, one (the bodhisattva) examines ones own mind. Realizing mind 
nature just as it is, one sees that nature as a moon disk at ones heart. T his realization has 
the nature of the immediate path of the causal pristine awareness characterizing the first 
to the tenth stages of awakening. In the second step, one sees the nature of the mind of 
awakening in the shape of a compl&ey full moon disk at the heart, resembling a full 
moon. T his is the fully liberated path (rnam grol lam). |n the third step, one sees the 
natures of the five pristine awarenesses as a five-pronged vajra at the heart and dwells in 
that state. O ne thereby sees the pristine awareness of full liberation. In the fourth step, 
all the power of all the buddhas bodies, voices, and minds, and their five pristine 
awarenesses, and so forth, are absorbed into the vajra in one's heart. As the fifth step, 
having actualized the great seal of awakened body, one assumes the typical form and 
attire of Vairochana (Padmavajras Commentary, f. 109a3-b1). Anandagarbha states that 
Such a sequence of awakenings accords with the manner of practice of later followers. At 
the moment of actually attaining the result, at the time of the first awakening, all the 
remaining awakenings occur as well since all five pristine awarenesses are of the same 
nature and distinguished only conceptually (Panchen Lozang C hógyen's Presentation of 
the Doctrine in General and the Four Tantra Sets, p. 52). 

T he second set of awakenings that constitute the particular procedure for the prac- 
tice of later followers is modelled on the set of five awakenings of the Buddha and 
involves using the five awakenings as factors for realization. For the way to do so, see 
Gyalwa Yang-gónpas Secret Description of the Vajra Body. |n this text, Yang-gónpa also 
sets forth the "inner" awakenings of highest yoga tantra as opposed to those of yoga 
tantra, which are considered as "outer." In the highest yoga tantra in general, these are 
known as awakening through the moon, or mirror-like pristine awareness; through the 
Sun, or pristine awareness of total sameness; through the seed syllable (or insignia), or 
discerning pristine awareness; through the merging, or accomplishing pristine aware- 
ness; and through the complete form, or the pristine awareness of the ultimate dimen- 
sion of phenomena (ff. 3b-5b). 

For a detailed discussion of both sets of five awakenings, see Butón's Survey of Yoga 
Tantra, ff. Tb5-11al; and General Presentation of the Tantra Sets, ff. 12524-12826. 


46. With the first awakening, the bodhisattva attains the mirror-like pristine awareness, 
which is of the essence of Akshobhya; with the second, the pristine awareness of total 
sameness, the essence of Ratnasambhava; with the third, the discerning pristine aware- 
ness, the essence of Amitabha; with the fourth, the accomplishing pristine awareness, 
the essence of Amoghasiddhi; and with the fifth, the pristine awareness of the ultimate 
dimension of phenomena, the essence of Vairochana (ZBTS, pp. 29-35). 
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47. According to the universal way (Anandagarbhas view in particular), the Buddha, 
after his enlightenment, remained in the Unsurpassed Realm as the enjoyment dimen- 
gon of awakening (sambhogakaya). There, without stirring from the reality dimension 
of awakening (dharmakaya), he manifested in the world in his supreme manifest dimen- 
sion (nirmanakaya). |n that emanation, he performed limitless deeds of great wonder. A 
fraction of these, which were witnessed by ordinary disciples came to be known as the 
twelve deeds: descent from Tushita H eaven; entry into the womb of M ahamaya, his 
mother; birth in the Lumbini Grove developing skill in worldly arts; enjoying the com- 
pany of courtesans; renunciation; asceticism; resolute walk toward the seat of enlighten- 
ment; defeat of M aras host; attainment of complete awakening; turning the wheel of the 
doctrine; and passing into perfect peace For a complete presentation, see /OK, vol. |, 
pp. 300-316. 


CHAPTER 6: HIGHEST YOGA TANTRA 
1. Text not identified. 


2. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
285a4-5. 


3. Here H eruka is a name for the deity Chakrasamvara and other chief male deities of 
the mother tantras (such as H evajra, Buddhakapala, and M ahamaya). Vairochana (rN am 
snang) refers to Guhyasamaja, Vajradhara, Vajrasattva, and other central figures in the 
mandalas of father tantras. 

Theterm “heruka” has been translated into Tibetan as "blood drinker” (&rag thung), 
a translation deemed somewhat improper by Butón, the compiler of the Tibetan-lan- 
guage Buddhist C anon. M oreoften than not, however, theterm has been left untranslated 
in Tibetan scriptures. As for the meaning of the term “heruka,” Kongtrul explains that 
he means hetu (cause), where cause indicates emptiness, in that no phenomenon is born 
from itself, from other, from both, or from no cause. Ru means rupa (form), where form 
indicates absence of any abiding or perishable aggregation. Ka stands for kachita thista, 
meaning “not abiding” in ether of the two extremes of permanence or annihilation. 
Source: CH, f. 117b1-6. 


4. The first part of the citation from the Compendium, “...in the midst of an entourage of 
queens, ... and by means of the contemplation of great bliss, ...to dwell perfectly in the 
bhaga of the queen ...” istypical of the opening lines of various highest yoga tantras such 
as H evajra. This line is explained according to its literal meaning, general meaning, 
concealed meaning, and final meaning. Although according to the literal meaning, this 
opening line explicitly refers to the teacher or proclaimer of the tantra, according to the 
other meanings, it points out the very essence of the highest yoga tantra. 

To explain the literal meaning, the divine palace, which is of the nature of bliss, rests 
on a double vajra; and the double vajra itself, on a variegated lotus. T he entire mandala 
dimension is contained within the source of phenomena (chos byung, dharmodaya), or 
source of all awakened qualities, also called baga (vagina). In its symbolic form, the 
source of phenomenais atriangular pyramid; in actuality, it is emptiness, the nature that 
encompasses all existence. T hus, the consort's bhaga stands for emptiness; and the con- 
sort is called "queen" (dtsun mo) since she dicits unsurpassable joy. T he source of phe 
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nomena is referred to as "vagina" as a meansto draw beings dominated by desire ( CH, f. 
7a2). T he plural "queens" is used because the consort with whom the teacher is united 
embodies all queens. See Abhayakaras commentary on the opening lines of the Samputa 
Tantra in Awn of Esoteric Instructions (Toh. 1198), vol. Cha, f. 5a2-b5. 

Corresponding to the above, taking the result as the path, a male trainee of highest 
yoga tantra generates himself as the main deity of the mandala in union with the con- 
sort. The union is both symbolic and actual. T he former is the union of method (bliss) 
and wisdom (the understanding of emptiness). T he latter is the physical union of the 
male and female, by means of which a blissful consciousness is generated and directed to 
the understanding of reality. In that way, the adept "resides in the castle" of great bliss 
which realizes emptiness. 


5. Vajra words (do rje? tshig): words of the tantras, which are presented according to six 
parameters (provisional meaning, definitive meaning, interpretable meaning, non-in- 
terpretable meaning, standard terminology, and coined terminology) and four modes 
(literal meaning, general meaning, concealed meaning, and final meaning). 

Kongtrul states that the most profound teachings are self-concealed since they are 
not comprehended by certain non-Buddhist philosophers, proclaimers of the individual 
way, practitioners at the beginning of ther training in the universal way of the perfec- 
tions, and practitioners inclined to emptiness alone This does not mean that tantric 
teachings were withheld by the Buddha but that they were given in a way suited to the 
capabilities, inclinations, and fortunes of disciples. Thus, the profound points of the 
tantras are concealed in vajra words so that they remain naturally hidden from those of 
lesser fortune, to prevent those of inferior faculties from committing the ill deed of 
forsaking the doctrine, and to prevent those under demonic influences and proud schol- 
ars from following their own inclinations with respect to the tantras (CPR, ff. 10b2- 
11a2). 


6. The sx parameters (mtha drug, satkoti) refers to six levels of meaning in the content 
of the tantras and the words that convey that content. T hese six parameters that express 
the different meanings are applied to the tantras to correctly understand them; thus, 
they constitute means of examination and ascertainment of the tantras (Taranata's CSI, 
f. 11a3-5). See Chapter 16, "Exposition M ethods in Highest Yoga Tantra"; also 
Shraddhakaravarman's Revealing the Seven Ornaments as Set Forth in the Compendium on 
the Indestructible Pristine Awareness Tantra (Toh. 1789). 


7. Gubyasamaja Tantra (Toh. 442), f. 97b2. These words from the Guhyasamaja are not 
to betaken literally. T hey have been spoken in order to attract to the practice of Bud- 
dhist tantras certain types of persons (for example, worldly persons drawn by Vishnu 
and others advice to engage in perverted conduct such as sexual union with family 
members). In the provisional sense, the words "mother..." are spoken in referenceto the 
yogin's consort, whom he wishesto benefit as a mother, and so on. In theultimate sense, 
mother, sister, and daughter refer to the luminous clarity of the three awakened dimen- 
sions: mother refersto dharmakaya; sister, to sambhogakaya; and daughter, to nirmanakaya 
(BGP, f. 5781-6). 

“M other" and the others are names that also appear in the group of eight types of 
consorts or wisdom women (rig ma, vidya), on which the yogin relies to experience great 
bliss. T hese eight types are known as mother (ma), sister (sring mo), daughter (bu mo), 
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niece (sring mo? bu mo), maternal uncle's wife (zhang po? chung ma), maternal aunt (mai 
spun), mother-in-law (sgyug mo), and paternal aunt (pi sring mo). T he names do not 
refer to familial relations. W hen one is conferred the secret initiation, the master's con- 
sort is considered as ones mother. W hen one is initiated at the same time as the vajra 
master, his consort is considered one's sister. T he female one initiates is one's daughter; 
the female initiated by the aforementioned sister, one's niece; the wife of the yogin who 
has been initiated with the aforementioned mother, ones maternal uncles wife the 
female who has been initiated with the aforementioned mother, one's maternal aunt; the 
wife of the master who confers the secret initiation on one's master, one's mother-in-law; 
and the female initiated with ones master, one's paternal aunt. T his isthe most prevalent 
explanation of the eight consorts. See N aropas Commentary on the Summary of the Ini- 
tiation (Toh. 1351), vol. Na, f. 23955. 

T here are other explanations of the eight consorts. The Pristine Essence Tantra, for 
instance, states that mother refers to a brahmin girl (dram ze bu mo); sister, to a dancer 
(gar ma); daughter, to a washerwoman (g.yung mo); niece, to a dyer (1sbos mkhan mo); 
maternal uncles wife, to a girl of the artisan or merchant caste (rje ma); maternal aunt, to 
a girl of the warrior or royal caste (rgyal rigs); mother-in-law, to a girl of the menial caste 
(dmangs rig); and paternal aunt, to an outcaste girl (dol pa mo) ( CH, ff. 28425-28524). 

T he system of the Kalachakra tantra enumerates ten consorts corresponding to the 
ten perfections, for which the ninth isa chandali (one dedicated to unlawful works), and 
the tenth, a fisherwoman (zya pa mo). See Pundarikas Stainless Light (Toh. 1347), vol. 
Da, f. 158a4-5. 


8. Continuation of the Guhyasamaja Tantra (Toh. 443), vol. Ca, f. 150a1-2. 


9. The three aspects of tantra are said to be interconnected and are described as being 
like the continuous flow of a river. The continuum of the nature (rang bzhin gyi rgyud) 
is also known as causal continuum (rgyu? rgyud); the continuum of the ground (gzAi7 
rgyud), which isthe fundamental nature of phenomena (gzhi dngos po? gnas lugs), iS also 
known as the continuum of method (thabs kyi rgyud) and the [continuum or] stage of 
the path (dam gyi rim pa). T he indivisibility of body and mind is the continuum of the 
nature. T he indivisibility of the phase of generation and the phase of completion is the 
continuum of the path. T he indivisibility of the two dimensions of awakening is known 
as resultant continuum. T he nondual purity of body and mind, or pristine awareness, is 
known as continuum because it is of the same nature as perfect awakening (MH, f. 
2022-6). 


10. O nes intrinsic self-awareness (so so rang gi rig pa): “one's intrinsic” inasmuch as the 
ultimate nature of the mind (sems nyid) is not acquired from others but is naturally 
present in each individual, this “self-awareness” (rang gi rig pa), or awareness of aware- 
ness itself, is mind knowing itself, free of subject and object duality (Bokar Rinpoché, 
oral communication). 


11. Form (rnam pa) or appearance (snang ba) indicates the unobstructedly present (ma 
gag pa) quality of the mind and itsinherent potential for manifestation (Bokar Rinpoché, 
oral communication). 


12. Impure state (ma dag pai gnas skabs), both pure and impure state (dag la ma dag pai -), 
and utterly pure state (shin tu rnam dag gi-) correspond, respectively, to the condition in 
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which the very nature of mind is attended by impurities, that is, the obscurations of 
emotional afflictions and obscurations to knowledge; the condition of a bodhisattva 
who has removed the first type of obscurations but has yet to overcome the obscurations 
to knowledge and the condition of a buddha who has removed all types of obscurations 
(Bokar Rinpoché, oral communication). 


13. Jewel Affinity (Toh. 4024), vol. Phi, f. 60b5-6. 
14. Fundamental Verses Called Wisdom (Toh. 3824), vol. Tsa, f. 8b5. 


15. Awakening ones affinity (rigs sad pa): the evolution of the affinity for the universal 
way from a latent state to a state in which a person's qualities manifest. T hese qualities 
include spontaneous compassion for others; interest in theuniversal way; ability to with- 
stand hardships [for others sake]; and virtuous engagement in thesix perfections. Source: 
Vasubandhu's Explanation of the Scripture Ornament (Toh. 4029), f. 137b4. 


16. T he reality dimension of awakening (chos sku, dbarmakaya) has a "static" aspect and 
a "dynamic" aspect, referred to, respectively, as the essential dimension (zgo bo nyid sku) 
and pristine awareness dimension of reality (ye shes chos sku). "T he two purities’ (dag pa 
gnyis Idan) (the natural purity and the acquired purity) isan expression used in connec- 
tion with the essential dimension. The first purity describes the essential dimension of 
awakening in its aspect of original purity (rang bzhin rnam dag gi char ‘gyur bai ngo bo 
nyid sku) or emptiness. T he second purity describes that dimension in its aspect of newly 
gained purity from adventitious impurities (glo bur rnam dag char ‘gyur bai ngo bo nyid 
sku). 


17. The analysts of the individual way, in the context of the final attainment of an arhat, 
speak of perfect peace with remainder and perfect peace without remainder. An arhat 
who still possesses a physical body has attained perfect peace with remainder. At death 
his stream of consciousness is severed (ig pa rgyun chad pa) and he attains perfect peace 
without remainder. 


18. H umans, gods, animals, starving spirits, and hel beings. 
19. See Chapter 1, n. 45. 


CHAPTER 7: THE CAUSAL CONTINUUM 


1. Shantigupta (dantigupta) (Zhi ba sbas pa) was the master of Buddhagupta, the Indian 
guru of Taranata. Taranata provides a lengthy account of Shantiguptas life in his Seven 
Instruction Lineages. Born in southern India, Shantigupta became a monk and studied 
all aspects of the Buddhist doctrine induding tantra under Ratigupta. For six years, he 
performed menial tasks for his teacher before being granted the highest instructions. H e 
became abbot of a monastery but eventually found his duties to be unconducive to his 
practice and entreated the monks to excuse him from his position. In the end, however, 
he was forced to convince them to expel him by taking up drinking and other prohibited 
activities. H aving left the monastery, he engaged in meditation on the banks of a river 
and was befriended by six "messengers of knowledge" who manifested as prostitutes. 
Later, he came across a wine seler who revealed herself to be Vajrayogini and instructed 
him to seek the guidance of J nanamitra. For several years, J nanamitra had him undergo 
various trials, much like those Tilopa imposed on Naropa. On one occasion, when his 
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master was performing a fire ritual, Shantigupta, acting as his assistant, made a few 
mistakes. J nanamitra, seemingly infuriated by his actions, hurled burning charcoals at 
him. At that moment, Shantigupta experienced profound awareness and thereby be 
came an adept of highest attainment. H e then dedicated himself to the awakening of his 
disciples. 

2. This set of five distinctions based on students’ characteristics is derived from the 
commentarial literature on the Guhyasamaja tantra. Shraddhakaravarman, in his Re- 
vealing the Seven Ornaments (Toh. 1789, f. 10a4), following Aryadevas Clear Lamp Com- 
mentary [on the Guhyasamaja Tantra] (Toh. 1794), speaks of these five persons who have 
been initiated as causal continuum. On the characteristics of these students, see C hapter 
16, section entitled “Teachings for Five Types of Recipients.” 


3. The ground-of-all (kun gzhi, alaya) isa term often used in reference to the ground-of- 
all consciousness (kun gzhi rnam shes, alayavijnana) (see Chapter 5, n. 24), which serves 
as the foundation for the arising of all projected phenomena. In other contexts, ground- 
of-all refers to reality (de bzhin nyid) or the essence of enlightenment ( zathagatagarbha). 
See Kongtrul's Commentary on Differentiating Consciousness from Pristine Awareness, f. 
23a6-b1. 

T hat which is known as the "ground-of-all," the basis for cyclic existence and perfect 
peace, or ultimate dimension of all phenomena, may be divided into two: the pure state 
of mind, or ground-of-all pristine awareness; and the impure, or ground-of-all con- 
sciousness. The ground-of-all pristine awareness is explained to be the essence of en- 
lightenment and is present mixed with the ground-of-all consciousness, like water and 
milk. See CPR, ff. 17a5-19a5. 


4. T he causal continuum is referred to as the “intrinsic original buddha’ (rang bzhin gyi 
dang poi sangs rgyas) and “sudden original buddha’ (glo bur gyi dang po? sangs rgyas) 
because, on the one hand, the causal continuum is intrinsically or primordially pure 
and, on the other hand, once the causal continuum is freed from adventitious stains, a 
“sudden” buddha occurs. 


5. The four states (gnas skabs bzhi)— waking (sad pa? gnas skabs), dream (rmi lam gyi -), 
deep sleep (gnyid stug po? -), and sexual union (snyoms jug gi -)— are obscured in that 
they are dominated by dualistic experience. T hrough the four seals (phyag rgya, mudra), 
the deceptive natures of the four states are gradually purified, and the four states mani- 
fest as the four dimensions of awakening (see Chapter 9, section entitled "Four States"). 

The four joys (dga ba gzhi, caturananda), according to the Kalachakra Tantra, are, 
one, the joy (dga’ ba, ananda) experienced as the moon-like vital essence at the upper 
part of the head descends to the throat; two, supreme joy (mchog dga’ ba, paramananda), 
experienced as the vital essence descending from the throat reaches the heart; three, 
special joy (khyad dea’ ba, viramananda), experienced as the vital essence descending from 
the heart reaches the nave; and four, innate joy (dhan cig skyes pa'i dea’ ba, sabajananda), 
experienced as the vital essence descending from the nave reaches the tip of the penis. In 
the ordinary condition, the joys are present as the very nature of the individual's mind. 
Experientially, they arisefrom the melting of thevital essence, which then descendsthrough 
the central channel by means of the inner heat, action seal, and so forth (Kedrup 
Norzang's Detailed Elucidation of the Kalachakra Tantra, f. 194b2-4). 


NOTES TO PAGES 151 TO 152 — 421 


The four lights (i.e, stages of experience of light) (snang ba bzhi): light (snang ba, 
Aloka), increase of light (sched pa, alokabhasa), full culmination of light (yer thob pa, 
upalabdha), and luminous clarity ( ‘od gsal, prabhasvara). |n the ordinary condition, these 
are present as the intrinsic awareness of every being. Experientially, they are elicited 
through yoga that causes the winds to dissolve in the central channel. G enerally speak- 
ing, lights in the given order are stages of increasing clarity of the mind and mark the 
dissolution of gross and subtle mentation until luminous clarity is fully manifest. H ow- 
ever, the first three stages of light (in the ordinary condition) are also understood as the 
progressive deviation from the luminous clarity nature of mind into coarser levels of 
dualistic involvement with objects. (See bdow, Chapter 9, for various ways of positing 
the three lights.) 


6. Evam maya forms part of the expression “Evam maya srutam" (di skad bdag gis thos 
pa), "thus | have heard,” which are the opening words of all sutras and tantras. Evam is 

the symbol of all the buddhas its syllables e and vam represent method and wisdom and 

are like the father and mother of all the eighty-four thousand aspects of the teachings. £ 
symbolizes the vowels, and vam, the consonants, which are the bases of words and there 

fore the bases of the 84,000 aspects. Evam is stated first in all scriptures. T he meaning of 

evam is presented from different perspectives; here, the four syllables, e vam ma ya, 

represent, and resemble in shape, the four channel-wheels (at the head, throat, heart, 

and navel). T he channel-whed at the nave is represented by, and has the shape of, the 
letter e; that at the heart, the shape of the letter vam; that at the throat, the shape of the 
letter mma; and that at the head, the shape of the letter ya. T his association is clearly set 

forth in Vajragarbhas Commentary Epitomizing the Hevajra Tantra (Toh. 1180), vol. Ka, 

f. 15b5. See also Sonam Tsemo's SGP, f. 65a1; Gyalwa Yang-gonpa's Secret Description of 
the Vajra Body, f. Tab; and Awakened Body, Speech, and Mind Tantra (part of the Rali 

tantras) (Toh. 388), vol. Ga, f. 207a5. 


7. The four winds (dung, prana) are the upward-moving, downward-voiding, fire-ac- 
companying, and pervading winds. The life wind is omitted presumably because all 
these four types of winds express different functions of the life wind. 

The four vital essences (thig le, bindu) are the vital essences of body (/us kyi thig le, 
kayabindu); speech (ngag gi -, vak-), mind (sems kyi -, citta-); and pristine awareness (ye 
shes kyi -, jnāna-). See Chapter 9, section entitled "Winds" and section entitled “Vital 
Essences." 


8. Stains (dri ma) refers to habitual tendencies, which are the source for the deceptive 
appearances associated with the four states. D ispersion ( Zzag pa) refers to the instability 
or movement of vital essence (zig le) within the body's channels, as well as its outflow 
through orifices, pores of the skin, and so forth, and principally its emission (pho ba) 
through the sexual organs. At a mental level, dispersion occurs owing to concepts (rnam 
rtog) inherent to the duality of subject and object (Bokar Rinpoché, oral communica- 
tion). See also Chapter 9, n. 1. 


9. For the association of these sets of four with the four channd-wheds, see Vajragarbha's 
Commentary Epitomizing the Hevajra Tantra (Toh. 1180), vol. Ka, ff. 15b3-16a6. 

T he meanings of these sets of four is unclear. According to Bokar Rinpoché, families 
(rigs, kula) are the dements that constitute the body-mind complex as they emerge from 
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the single reality of great bliss. In their pure aspects, they are the buddha families. In this 
context, there are four families corresponding to four channel-wheds. W hen a different 
number of channd-wheels is posited (such as six asin the K alachakra tantra system), the 
number of families varies accordingly. T he four tantras (rgyud) refer to the action, con- 
duct, yoga, and highest yoga tantra systems, which are distinguished according to the 
pleasures derived from gazing, laughing, hand holding, and sexual union, respectively. 
The meaning of four beings ( gro ba) remainsin doubt; it may refer to the four modes of 
birth— womb birth, egg birth, birth from warmth and moisture, and miraculous birth. 
It is not clear what the four qualities (yon tan) mentioned here refer to; possibly to the 
sensory fields for tastes, smells, visual forms, and objects of touch. The four periods 
(thun tshod) are morning, corresponding to the forehead; midday, to the throat; after- 
noon, to the heart; and midnight, to the nava (Bokar Rinpoché, oral communication). 


10. In this context, the four Buddhist philosophies, four original Buddhist schools, four 
moments, four joys, and four truths are being spoken of in a provisional way (drang 
don), according to which the four philosophies represent trends of Buddhist thought (grub 
mtha, siddhanta) known as the analyst ( bye brag smra ba, vaibhasika), traditionist (mdo sde 
pa, sautrantika), idealist (sems tsam pa, cittamatra), and centrist (dbu ma pa, madhyamika). 
The main view of each of these is represented by the four conceptions mentioned in the 
text. For a comprehensive discussion of these philosophies, see H opkinss ME. 

The four schools (sde pa) of followers of the Buddha are the sthavira (gnas brtan pa), 
the school comprised of those who did not stray from the exalted affinity; sarvastivada 
(thams cad yod par smra ba), proponents of the theory of the substantial existence of the 
three times and the true existence of all things; sammitya (mang po bskur ba), those who 
followed masters respected by many different people; and mahasangika (dge dun phal 
che ba), the school to which most of the monastic community belonged. Explained with 
respect to their concealed, or inner, meanings, the four schools stand for the four chan- 
nel-wheds ( ‘hor lo bzhi, cakra) to which they correspond in ascending order. Like the 
eighteen branch schools which developed from the four original ones, the four channel- 
wheels are the source for all the subtle channels that produce vital essence and conse 
quently bliss (CH, f. 32a4-b4). 

The four moments (skad cig ma, ksana), posited in relation to an action, are the 
moment of variety (rnam pa sna tshogs pa, vicitra), moment of fruition (rnam par smin 
pa, vipaka), moment of consummation (rnam par rnyed pa, vimarda), and moment that 
lacks characteristics ( mzsban nyid dang bral ba, vilaksana). T he beginning of any action, 
as it initiates conditioned involvement on a variety of levels, is known as the moment of 
variety. Just as a barley seed becomes a barley plant, a particular action will yield a result 
concordant with the cause (zgyu mthun pai ‘bras bu, nihsyanda-phalam). T he result of 
such an action, developing through the potential it leaves on the ground-of-all con- 
sciousness, is known as the moment of fruition. Just as a result develops through a 
variety of conditions and circumstances, the result of an action does not go unexperi- 
enced, and thus is a fruition (rnam par smin pai "bras bu, vipaka-phalam). T he repeated 
endeavor with respect to the result onceit has been experienced is known asthe moment 
of consummation. Like the attainment of awakening through continuous cultivation of 
merit and pristine awareness, such endeavor is a result produced by personal effort (skyes 
bus byed pai ‘bras bu, purusaküra-phalam). W hen the result has been fully experienced, 
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there isa moment which is not characterized either by action or by agent, known as lack 
of characteristics. Such a moment is the result of separation ( bral bai ‘bras bu, visamyoga- 
phalam), when, like a burnt seed which can no longer sprout, that which is desired or 
avoided is exhausted. T he four moments, in terms of their inner meanings, are the 
moments of the four joys. T he moment of variety is associated with the joy produced by 
a variety of means (embracing one’s consort, etc.), that cause the vital essence to descend 
from the head. T his joy stops conceptions related to the waking state T he moment of 
fruition occurs when the vital essence reaches the throat and produces the supreme joy. 
T hen, with the slightest effort, bliss increases in intensity. This joy exhausts the dream 
state. T he moment of consummation occurs when bliss is repeatedly experienced dueto 
the mingling of bliss and emptiness at the heart. T his joy exhausts the state of deep sleep. 
The fourth moment, that which lacks characteristics (i.e., not distinguished by passion 
or lack of passion) occurs when the white and red vital essences mingle with the wind at 
the navel, eliciting innate joy. This joy burns away the habitual tendency for the emis- 
sion of vital essence as regenerative fluid (CH, ff. 29b2-30b2). 

The four truths are the truth of suffering, the truth of the source of suffering, the 
truth of the path, and the truth of cessation, as usually understood in the context of 
Buddhist philosophy. In an inner sense, the truth of suffering isthe hardship involved in 
the quest for undefiled bliss; the source of suffering is the dispersion of the pure vital 
essence; the truth of cessation is preventing the outflow of vital essence by means of 
wind control techniques and yantra exercises; and the truth of the path is the contempla- 
tion of clarity and bliss while retaining the vital essence. T hese truths are associated with 
the four channd-wheels in descending order, respectively (CH, f. 3243-4). 

The four joys (dga’ ba, ananda) represent stages in the experiential process of the 
tantric path. Joy consists in a sight experience of bliss generated from the melting of 
vital essence through the application of graduated methods. Supreme joy is the increase 
of that slight joy which overcomes gross discursiveness. Separation from joy, which in 
the Kalachakra tantra is known as special joy (&byad dga’), is bliss and emptiness be- 
coming undifferentiable. As a result of this, attachment to bliss ceases and the extreme 
of passion is thereby overcome. Innate joy is the unmistaken nonconceptual realiza- 
tion of the indivisibility of bliss and emptiness which arises through the absence of 
"passion," "lack of passion," and "in-between passion and lack of passion" acting as 
support. T hese are associated with the channel-wheels in descending order (CH, ff. 
31b4-32a4). 

On the correspondences between the channel-whees and the philosophical trends, 
Buddhist schools, four moments, four joys, and four truths, see Vajragarbhas Commen- 
tary Epitomizing the Hevajra Tantra (Toh. 1180), vol. Ka, ff. 15b6-16a2. 


11. The four seals (phyag rgya, mudra): action seal (karmamudra), pledge seal 
(samayamudra), doctrine seal (dharmamudra), and great seal (yuabamudra). T hese repre- 
sent the four ways to actualize the pristine awareness of the four joys. 

T hese are interpreted differently in the various highest yoga tantras. In the context of 
the H evajra tantra, in the generation phase, the action seal refers to the initial stage of 
yogic practice (still attended by conceptions) which uses attachment in the path. In this 
case, with the aid of a consort, the yogin causes the inner heat at the navd to blaze and 
thereby experiences the four joys. T he joys burn away adherence to the aggregates and 
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dements. By controlling energies, the yogin withholds the vital essence at the genitals, 
and familiarizes with the unification of nonconceptual bliss and enptiness. 

For the pledge seal, the yogin contemplates the vowels, consonants, and syllables of 
the five poisons at the channel-wheels of the body in the aspect of the illusory form of 
the daty. T hen the yogin draws up the lower winds, causing the inner heat to blaze T his 
burns away adherence to the aggregates and elements, together with the syllables of the 
five poisons, and causesthe descent of vital essence and the consequent experience of the 
four joys. Simultaneously, the yogin meditates on a eruka (i.e., H evajra) at each spoke 
of the four channel-wheels, or, alternatively, on a five-colored drop of vital essence ema- 
nating lights of five colors at each of these points. 

In thedoctrineseal, theyogin, with theunderstanding of transcendent wisdom taught 
in the Buddha's discourses or through the tantric method of inner heat, contemplates 
the emptiness of the aggregates, sense fields, elements, and so on, which are viewed as 
the five buddhas (Vairochana, etc.), their consorts (Lochana, etc.), and so forth. T hree 
levels of effectiveness are noted: the best is to cognize phenomena, as they arise, free 
from the conceptual elaborations of good, bad, or neutral; the middling is to view them 
as like a dream or an illusion; and the least, to regard phenomena as Vairochana and his 
consort in union. 

T he great seal is the experience of the inseparability of great compassion and empti- 
ness free from all extremes, generated by the power of inner heat. Such experience burns 
away all conceptions of cause and result, and nonconceptual pristine awareness arises. 
The vital essences (at the channd-wheels) radiate immense light, and through the power 
of great compassion, the adept emanates various bodies, reaching beings who are fe- 
tered by the habitual tendencies for dispersion. Such is the specialty of the great seal in 
the mother tantras ( CH, ff. 34a4-36al). 

In the context of the phase of completion, the four seals are explained as follows: For 
the action seal, the yogin dicits, through union with an action seal, actual pristine aware 
ness or nonconceptual understanding of reality, which is the undifferentiable unity of 
innate bliss and emptiness. 

For the seal of the doctrine, the yogin practices the contemplation that directly real- 
izes the fundamental sameness of flavor (i.e, the union of appearance and emptiness) of 
all inner and outer, animate and inanimate phenomena. In such contemplation, the 
object of meditation, the meditator, and the meditation are of one flavor, equal in the 
nature of emptiness. As a result of understanding cydic life and perfect peace to be of 
one flavor, the yogin, free from concepts regarding what to practice and what to aban- 
don, remains totally absorbed in intrinsic reality. O nce the yogin has gained such real- 
ization, though he may be destitute of merit, or have little potential due to having 
committed a deed of immediate retribution, he will become accomplished in that same 
lifetime without any doubt. 

For the great seal, the yogin contemplates that the environment and all beings are 
naturally present pristine awareness, free from all fabrications. H aving realized the lack 
of intrinsic existence as the nature of all things, this contemplation is not a construct of 
mind; meditator, meditation, and object of meditation areall beyond fabricated notions 
of emptiness, and so forth. H ere, the yogin contemplates that all things, from the ani- 
mate down to blades of grass, regardless of their appearances, are nothing but the very 
nature of his or her own mind. 
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For the pledge seal, the yogin practices in order to gain realization that the three 
worlds are, in actuality, the body, speech, and mind of all buddhas of the three times, the 
inseparability of bliss and emptiness. T he continuous cultivation of such realization is that 
which yields the final result of the achievement of the great seal (CH, f. 122a3-145b4). 


12. T he four indestructible states or vajras (do rje bzhi) (body, speech, mind, and pris- 
tine awareness) represent the primordial condition, or purity, of body, speech, mind, 
and pristine awareness. T hese correspond to the manifest, enjoyment, reality, and essen- 
tial dimensions of awakening, respectively. 


CHAPTER 8: THE NATURE OF MIND 


1. Tilopa’s Perfect Words: Esoteric Instructions of the Dakiniisfound in Kongtrul's Treasury 
of Precious Key Instructions (gDams ngag rin po chei mdzod), Vol. 7, f. 35a4. It isnotewor- 
thy that there is a work with the same title (Ajnasamyakpramananamadakinyupadesa, 
bKa' yang dag pai tshad ma zhes bya ba mkha gro mai man ngag) in the D ergéTengyur 
(Toh. 2331), the author of which is not given in the Tohoku Catalogue but may be 
attributed to N aropa or Tilopa. An English translation of thistext by Fabrizio Torricelli 
is found in "The Tanjur Text of the Ájfi» saó yakpram»óa-n» ma-c»kinyupadeYa" from 
East and West, | AO , vol. 47, nos. 1-4 (D ecember 1997). 

Sky-farer (mkha ‘gro ma, dakini), a yogini who has attained uncommon powers, so 
called because in one instant she can travel anywhere in the sky owing to miraculous 
abilities, or because she can playfully come and go as she pleases from the ultimate 
dimension of phenomena ( CH, f. 207b3-5). 


2. Tilopas Perfect Words: Esoteric Instructions of the Dakini, in Kongtrul's Treasury of Pre- 
cious Key Instructions (gDams ngag rin po chei mdzod), wol. 7, f. 3534-5. 


3. Concerning the authentic condition (gas lugs) of body and that of mind, Gyalwa 
Yang-gónpa explains that the vajra body, speech, and mind of every buddha are the 
authentic conditionsof ordinary body, speech, and mind. Vajra pristine awareness, which 
is the indivisibility of all buddhas body, speech, and mind, isthe authentic condition of 
theindivisibility of ordinary body, speech, and mind. In this context, vajra means “indi- 
visibility." Accordingly, the Equal to the Sky Tantra states: "In all respects, the supreme 
bodies of the buddhas/ And in all respects, the supreme voices and minds of all buddhas/ 
Are one with all animate and inanimate phenomena,/ T herefore, they are designated as 
vajra.” T hus, ordinary body, speech, and mind, and H erukas body, speech, and mind are 
indivisible in terms of the ground, path, and result, and are therefore awakened body, 
speech, and mind. M oreover, the pristine awareness winds that govern the totality of chan- 
nds, letters, and vital essences are, respectively, the vajra bodies, voices, and minds of all 
buddhas. T he channels which resemble a house, the vital essences which resemble wealth, 
and the winds which resemble the householder are also awakened body, mind, and speech, 
respectively. C hanndsarethenatureof body; windsarethe" body" of speech; and bodhichitta 
(vital essence), the mind's support (Secret Description of the Vajra Body, ff. 2b5-325). 


4. Jomonang: a valley in the Shigatsé region of Tibet, location of the Jonangpa M onas- 
tery. The master referred to here is D olpopa Sherab Gyaltsen (D ol po pa shes rab rgyal 
mtshan) (1292-1361). 
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5. The thirty-two qualities of the reality dimension of awakening (chos kyi skui yon tan 
sum cu rtsa gnyis) comprise the ten powers (stobs bcu), the four fearlessnesses (mi Figs pa 
bzhi), and the eighteen unparalleled qualities (mma dres pa bco brgyad). For a description 
of these qualities, see JOK, vol. III, pp. 609-618; and Kongtrul's Commentary on the 
Treatise on the Essence of Enlightenment, ff. 1306-1621. 


6. Bodong C hokléN amgyal or Bodong Panchen (Bo dong phyogslas rnam rgyal) (1376- 
1451): an eminent scholar of the Jonangpa school and tantric master in the K alachakra 
lineage also a prolific writer who composed about one hundred volumes of commen- 
tary. He founded Palmo Chóding (Pal mo chos sding) and other monasteries, and tu- 
tored Tsongkapa, founder of the G elukpa order, in the K alachakra tantra. O riginally an 
upholder of the Sakya lineage, he started a school bearing his name which has not sur- 
vived as an independent school. 


7. Ordinary awareness (tha mal gyi shes pa): uncontrived, unmodified, direct knowing. 


8. Here Kongtrul has paraphrased the following words from Rangjung D orjés Treatise 
on the Essence of Enlightenment (sNying po bstan pa), ff. 5bb6-6al: thams cad bden min 
rdzun min tel chu zla bzhin du mkhas rnams bshad/ tha mal shes pa de nyid lal chos dbyings 
rgyal bai snying po zer (edition of Dharma Chakra Centre, Rumtek, Sikkim). 


9. M aitreyas Jewel Affinity (Toh. 4024), vol. Phi, f. 5722. 


10. Sixty-four qualities of buddhahood (sangs reyas kyi yon tan drug cu rtsa bzhi): thirty- 
two of these are the qualities of the reality dimension of awakening (dharmakaya) men- 
tioned above (see n. 5); the other thirty-two are the qualities of the form dimension of 
awakening (rzpakzya) and refer to the thirty-two major marks of a buddha's body. See 
TOK, vol. III, pp. 609-629; and Kongtrul's Commentary on [Rangjung Dorjés] Treatise on 
the Essence of Enlightenment, ff. 1356-1621. 


11.The six sense fields refer to the six sense powers and their objects: Eye sense power 
and visibleforms, ear sense power and sounds; nose sense power and odors; tongue sense 
power and tastes; body sense power and tangible objects; mental sense power and men- 
tal phenomena. 


12. Eightfold group of consciousnesses: See Chapter 5, n. 24. 


13. Ordinary person (so so skye bo): a person on either the path of accumulation or that 
of preparation, in contrast to an exalted being ( phags pa) who has reached the path of 
seeing. 

14. See Asangas Explanation of the Jewel Affinity (Toh. 4025) for an explanation of the 
nature of these stains, the means by which they are removed (f. 110a1-6), and the sig- 
nificance of the different metaphors (f. 110a7-b2). 


15. The original text is apparently no longer extant. T he citation is found in M aitreyas 
Jewel Affinity (Toh. 4024) and the Discourse That Teaches the Essence of Enlightenment 
(sNying po bstan pai mdo), one of ten sutras that explain the essence of enlightenment. 
The citation, with differences in the first line (...dus can kyi khams instead of ...dus kyi 
dbyings aS in IOK) and third line (... gro kun instead of ... ‘bor ba as in IOK), appears 
in Asangds Compendium of the Universal Way (Toh. 4048, vol. Ri, f. 3a7) and in his 
Explanation of the Jewel Affinity (Toh. 4025, vol. Phi, f. 111b6-7). 
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16. M aitreyds Jewel Affinity (Toh. 4024), vol. Phi, f. 56a1-2. 

17. Ibid., f. 56a2. 

18. Ibid., f. 63b4-5. 

19. Tilopas Perfect Words, f. 356. 

20. Buddhashrijnanas Liberative Essence (Toh. 1859), vol. Di, f. 47b2-4. 


21. Vitapada explains that profundity (za mo) denotes that which is free from mistaken 
concepts and primordially transcends thoughts and words. Within the [profound] na- 
ture stainless like space and devoid of phenomena, manifests the pristine awareness of 
darity. It is free from ideas and associations held by ordinary beings, and so forth, and 
thus is called profundity beyond scrutiny. W hat is meant by "clarity" (gsal ba)? Clarity is 
that which holds the form of the great seal ( sahamudra), such as signs (rtags) and other 
characteristics that manifest within that profound state. Such clarity, in nature like an 
illusion or a rainbow, is the dimension of awakening that has never been born, within 
which all of one’s own and others emotional afflictions are purified. T hat is called sub- 
lime clarity (yang dag gsal ba). T he inseparability of profundity and clarity is the nature 
that is present in everything without distinctions. Unconditioned by the circumstances 
of cyclic life, it is called the “ultimate dimension of phenomena” (chos dbyings, 
dharmadhatu). Source: Commentary on [Buddhasrijnanas] Liberative Essence (Toh. 1870), 
vol. Ni, ff. 49b4-50al. 


22. Hevajra Tantra (Toh. 417), vol. N ga, f. 2a5-b1. 


23. On the outer level, explains K ongtrul, body (in "is present in the body") refersto the 
appearances of the three realms which arise as manifestations of innate pristine aware- 
ness, the essential reality. On theinner level, body refers to the aggregates, elements, and 
sensefields, or to the body of channels, winds, and vital essences, which areof thenature 
of the deity. On the alternative level, body refers to the body of the circle of deities of the 
mandala. In all these “bodies,” innate pristine awareness is present. Its nature is not to be 
found somewhere other than mind nature, which manifests as all these phenomena 
[bodies]. Such mind nature is one's own intrinsic awareness; intrinsic awareness is bliss; 
and bliss transcends all concepts. T he variety of its expressions is the manifest dimension 
(nirmánakaya); the clarity of awareness, the enjoyment dimension (sambhogakaya); the 
freedom from conceptual elaborations, the reality dimension (dharmakaya); and the 
bliss, the essential dimension (suabhavikakaya) of awakening. H ence, innate pristine 
awareness exists in the nature of the four awakened dimensions (Aaya). It is "great" in 
that bliss is sealed by emptiness and emptiness by bliss. T hus, one speaks of “great pris- 
tine awareness present in the body.” 

Such pristine awareness is totally devoid of all concepts: the concepts of external 
objects when all things are realized as the “body” of mind; the concepts of subject and 
object when the mind is realized as intrinsic awareness; and the concepts of suffering 
and indifference when intrinsic awareness is realized as bliss. Like space, it pervades all 
things. Although it has primordially abided in the body, pristine awareness has never 
arisen as a real object; in the interim, it does not exist as an object apprehended by mind; 
and in the end, it does not cease when the body dies, just as space in a vase is not 
destroyed when the vase is destroyed. 
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According to the provisional meaning of the passage, and in accordance with its 
words, that which is present in the bodies of all ordinary beings, without beginning or 
end, is great pristine awareness, the very nature of mind, in the manner of a pervading 
dement. Its nature has never been defiled by adventitious conceptions; thus, it is free 
from all conceptuality. It is that which pervades all things pertaining to cyclic existence 
and perfect peace; although it abides in the body as the pervading factor, it is not pro- 
duced by the body. 

W hen the passage is explained according to its definitive sense but not in accordance 
with its words, the body refers to the centers of the four channel-wheels, which are of the 
nature of wisdom and method embodied in evam. Pristine awareness refers to supreme, 
immutable, intrinsic awareness, which transcends the luminous clarity experienced in 
the generation phase or with the aid of an action seal or imaginary seal. This pristine 
awareness abides in the body as the pervader, but it is the essence of awakening or the 
ineffable pristine awareness of indivisible bliss and emptiness. It is the pristine awareness 
dimension (j#anakaya) and thus pervades all things but is not found outside the mind 
itself. It abides in everything, but, being free from birth and death, does not arise from 
the body. 

According to its concealed meaning, the body is the vajra body possessing six ele 
ments. G reat pristine awareness is the innate pristine awareness of the bliss of the melt- 
ing of vital essence. “Abide” means that it pervades the body. D evoid of conceptuality 
means that at that time, all dualistic conceptions are stopped. T hat it pervades all things 
means that all animate and inanimate things arise in the nature of innate bliss and 
emptiness. Source: CH, ff. 18a2-20a3. 


24. Kalachakra Condensed Tantra (Toh. 362), vol. Ka, f. 98a4. 


25. Bliss in this context has a twofold meaning: the innate bliss of the melted vital 
essence (zhu bde Ihan skyes kyi bde ba) and the natural innate bliss (rang bzhin than skyes 
kyi bde ba). Asto the first, by applying the key instructions, the yogin causes the melted 
white vital essence of relative bodhichitta to flow to all parts of the body producing a 
feeling of bliss throughout body and mind. With this serving as the contributory condi- 
tion, and the familiarity with the nonconceptual pristine awareness of the very nature of 
the mind serving as the primary cause, winds and mind enter and dissolve in the central 
channel. Stimulated by this process, the vital essence (dvangs ma) present in the central 
channel mets. With the gradual ceasing of all layers of the conceptual mind that such 
mating brings about, there arises a clear and limpid pristine awareness which is free 
from any concepts regarding the experience of the indivisibility of bliss and emptiness. 

Natural innate bliss is the ultimate bliss of luminous clarity, which is the lord that 
pervades all phenomena. W hy is natural innateness, the enptiness beyond the grasp of 
the mind, said to be bliss? It is bliss because it is free from all suffering and concepts. 
M oreover, it is posited as bliss since it is free from concepts of arising, abiding, and cessa 
tion; since it does not abide in either cyclic life or perfect peace; since it is free from appre 
henson of sdf or others; sinceit is the pristine awareness of one's own state; sinceit pervades 
everything; and since in every circumstance it has the nature of bliss (ME, ff. 92b5-93b5). 


26. M otility (also translated as passion or creativity) (dul, rajas); darkness (or immobil- 
ity) (mun pa, tamas); and buoyancy (or lightness; clarity) (szying stobs, sattva). These 
three attributes or qualities (yon tan, guna) are concepts borrowed from the ancient 
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Samkhya philosophy, according to which these qualities are the three main constituents 
of the universal or primal substance (rang bzhin, prakrei) (lit. nature) and evolve into all 

categories of existence. In addition, they denote the three intrinsic aspects of the original 

ground-of-all: lightness represents the empty nature of the original ground; motility, its 
radiance; and darkness, the ground not recognizing itself. With the ground not recog- 

nized, body, speech, mind, and all phenomena come into being as transformations (rnam 
gyur) or aspects of emptiness and radiance. Furthermore, in an embodied existence, 

lightness and motility are the white (bars dkar po) and red constituents (Ahams dmar 
po), or vital essences ( thig le), respectively, which permeate and sustain the psychophysi- 

cal constituents. T he coarse aspect of the white constituent is semen (44u ba) and that of 

the red constituent is ovum (krag). On this subject, see Abhayakaraguptas Awn of 
Esoteric Instructions (Toh. 1198), f. 191a5-191b7. 


21. Thiscitation isrecorded in Pundarika's Stainless Light (Toh. 1347), vol. T ha, f. 136b3- 
5. T he root tantra itself is not extant. 


28. T his citation is not from Aryadevas Lamp Summary of Tantric Practice (Toh. 1803). 
It isfound in N agarjunds Five Stages (Toh. 1802), f. 52b2-3. 


29. In the way of the perfections (phar phyin theg pa, prajnaparamitayana), it is asserted 
that beings in the formless realm do not have form. H owever, highest yoga tantras 
(G uhyasamaja, etc., and their commentaries) maintain that beings of that realm do have 
form since all sentient beings possess a very subtle body of wind and mind (shin tu phra 
bai rlung sems), the very subtle wind being light of five colors. The Kalachakra Tantra 
and its commentaries assert that beings of the formless realm also possess very subtle 
particles of the five dements, as well as a subtle white vital essence (4u ba). C ommen- 
taries on Guhyasamaja and other tantras state that every sentient being possesses the 
indestructible red and white vital essences of the very subtle wind and mind, always 
present without even the briefest moment's interruption (Kedrup N orzang's Detailed 
Elucidation of the Kalachakra Tantra, ff. 35b2-36a4). 


30. The Kalachakra Tantra and other tantras teach that the habitual tendency, reinforced 
throughout many lifetimes, for the emission of the white and red constituents (hams 
dkar dmar ‘pho bai bag chags) is the very cause for spinning within cyclic existence. It is 
only by means of binding and non-emission of the white and red constituents through 
different yogic methods that the state of union of empty form and immutable bliss of a 
buddha is achieved (Kedrup N orzang's Detailed Elucidation of the Kalachakra Tantra, f. 
9323-4). The mind of the fourth state (orgasm) and the obscuration of dispersion are 
alternative expressions for the habitual tendency for emission. On the ground-of-all 
consciousness, see above, Chapter 5, n. 24. 


31. Aryadeva provides lists of synonyms for ultimate truth in his Lamp Summary of 
Tantric Practice (Toh. 1803), vol. N gi, ff. 88b6-89b2. 


32. Buddhashrijnanas Meditation on the Reality of the Two Stages (Toh. 1853) is referred 
to by this name It is known as the Oral Teachings of Manjushri because D arika (Ban de 
mchung ma can), Buddhashrijnanas master, was considered to be a manifestation of 
Manjushri. On this text and its tradition, see BA, pp. 167-169. 


33. Evam represents the indivisible authentic condition of the individual. E stands for 
emptiness and wisdom, and vam, for bliss and clarity. A stands for the red constituent, 
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and sam, the white constituent. As wel, 2 and 4am represent the sounds inherent in 
inhalation and exhalation of the winds through the nose and havethe literal meaning of 
"| am." Nada isthe primordial sound, which hasthe ability to manifest as the totality of 
awakened speech. 


34. Kongtrul states that what is known as the ground-of-all (kun gzhi, alaya), the basis 
for cyclic existence and perfect peace, or ultimate dimension of all phenomena, may be 
divided into two: the pure state of mind, or ground-of-all pristine awareness, and the 
impure, or ground-of-all consciousness (kun gzhi rnam shes, alayavijnana). T he ground- 
of-all pristine awareness is explained to be the essence of enlightenment ( tathagatagarbha) 
and is present mixed with the ground-of-all consciousness, like water and milk. See 
CPR, ff. 17a5-19a5. 

T he ground-of-all attended by stains of the mind (sems), which manifests as appre 
hended and apprehender, the afflicted subjective mind (yid), and the sixfold group of 
sense consciousnesses (rnam shes tshogs drug), is the foundation of everything attended 
by stains, which serves as the root of deception or the ground-of-all consciousness. T hat 
ground-of-all, in terms of being naturally present with a stainless nature though at- 
tended by the stains of the eightfold group of consciousnesses, is called the essence of the 
buddhas or transcendent ones; it is present without change throughout the ground, 
path, and result. Source: Kongtrul's Commentary on [Rangjung Dorjés] Differentiating 
Consciousness from Pristine Awareness, f. 38a2-4, 


35. In the &ghtfold group of consciousnesses (rnam shes tshogs brgyad), the instigative 
subjective mind (de ma thag pai yid) is included within the afflicted subjective mind 
(nyon mongs pa can gyi yid), being two aspects of the subjective mind (yid) present in the 
ground-of-all consciousness. K ongtrul isolates the instigative subjective mind asthe agent 
that serves as the condition for the immediate arising of the six sense consciousnesses. It 
is also the agent that, as soon as the six sense consciousnesses cease, serves as the condi- 
tion for establishing the potencies or seeds of these on the ground-of-all consciousness. 
T hus, it occurs whenever the six sense consciousnesses arise or cease. 

T he afflicted subjective mind is an aspect of the instigative subjective mind. T he 
afflicted subjective mind, not recognizing the stainless nature of the mind, focuses on 
the ground-of-all, the ultimate nature of mind attended by stains, conceiving of it as a 
self, grasping it with pride as supreme, cherishing it more than others, and not under- 
standing it to be unreal; thus, such a mind is always defiled by four emotional afflictions: 
apprehension of a self, pride, attachment, and ignorance. Source Kongtrul's Commentary 
on [Rangjung Dorjés] Differentiating Consciousness from Pristine Awareness, ff. 20a5-22b5. 


36. Appropriating consciousness (len pai rnam shes, adanavijnana): a synonym for the 
ground-of-all consciousness (kun gzhi rnam shes, alayavijnana) used in the scriptures of 
the universal way. It is known as an appropriating consciousness because it repeatedly 
enters into the three realms, takes on a physical form, and becomes bound to a life. 
Source: /OK, vol. II, p. 389. 


37. T he last of three successive cycles of teachings (chos ‘khor rim pa gsum). T he first 
cycle, on the four noble truths, was taught at Sarnath and forms the basis of the indi- 
vidualists doctrine; the second, on the lack of intrinsic reality of phenomena, wastaught 
at Vulture Peak and forms the basis of the doctrine of the universal way; and the last 
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cycle, on the luminous clarity nature of mind and essence of enlightenment 
(tathagatagarbha), was taught in unspecified locations. 


38. The primordial indestructible great vital essence (dod ma? mi shigs pai thig le chen 
po), which is the root or ground of all of cyclic life and perfect peace, is known as 
primordial (gdod ma) because it has no beginning or end; as indestructible (727 shigs pa) 
because it is indivisible; as vital essence (tig /e) because it pervades the various appear- 
ances; and as great (chen po) because there is nothing that it does not encompass. 

There are countless synonyms for the primordial indestructible great vital essence, 
such as “great seal" (phyag reya chen po, mahamudra), “great bliss’ (bde ba chen po, 
mahasukha), "primordial sound" (7244), “all-pervading vajra of space" (mkha khyab nam 
mkhai rdo rje), “ordinary awareness" (tha mal shes pa), "pristine awareness channd" (ye 
shes kyi rtsa), “pristine awareness wind" (ye shes kyi rlung), “invincible ham” ( gzhom med 
kyi ham), “invincible vital essence” (gzhom med kyi thig le), “essence of enlightenment” 
(sugatagarbha), and “transcendent wisdom” (shes rab phar phyin, prajna-paramita) (CPR, 
f. 2983-b2). 


39. "Other" (gzhan) means that which is apprehended, appearances, objects, and so 
forth; in reality, simply theintrinsic luminosity or appearing aspect of mind itself. "Self" 
(bdag) means the apprehender, mind, or subject; in reality, simply the nature or empti- 
ness aspect of the mind (CPR, ff. 2906-3022). 


40. For an explanation of how deception occurs with respect to dualistic appearances, 
see K ongtrul's CPR, ff. 20a3-21b6. 


41. Immutable bliss (i ‘yur bde ba, aksarasukha) refers to nondual awareness, the 
expanse of blissful pristine awareness free from mental constructs, which is the unity 
(gcig tu dres pa) of the changeless nature of reality and the bliss of non-emitted vital 
essence. Since this great bliss ends the suffering of oneself and others, it is called great 
compassion. 

In the Kalachakra system, immutable bliss is termed "ultimate" due to the absence of 
the conceptual elaborations of apprehended and apprehender. T he empty image com- 
prehensive of all aspects, the great seal (stong gzugs phyag rgya chen po), is termed "rela- 
tive” because its appearances are similar to relative phenomena. N evertheless, immutable 
bliss and the emptiness comprehensive of all aspects are in fact a single union (JOK, vol. 
Ill, pp. 217-221). 

The habitual tendency for mutable ( ‘yur bai bag chags) bliss refers to the habitual 
tendency for the emission ( pho bai bag chags) of vital essence and particularly its coarse 
aspect of regenerative fluids. 


42. Aryadeva specifies the properties and functions of the four elements in this way: 
Earth isthe demental property of heavinessand solidity. Its action isthat of making firm 
and providing support. Water is moisture or wetness and fluidity. Its action is that of 
cohesiveness. Fire is warmth and ripening. Its action is that of drying. Wind is move 
ment (extension and contraction, inhalation and exhalation). Its action is that of creat- 
ing lightness and movement. Source: Lamp Summary of Tantric Practice (Toh. 1803), f. 
65b1-3. 


43. Stages of Self-Blessing (Toh. 1805), vol. N gi, f. 112b4-5. In the D ergé Tengyur ver- 
sion, the passage reads: gnas ni rnam pa brgyad po dangl skye dang jig pai rgyur shes bya. 
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44. Commenting on these lines, Abhayakara explains that here the pristine awareness of 
the total empty is that of death. The great empty, or culmination of light, refers to the 
mind that has the nature of a gandharva being. M ethod, the increase of light, denotes 
the mind that appropriates [out of] desire [for existence]. Wisdom, light, refers to the 
mind that has taken birth. From the mind of light, there arises in a progressively more 
manifest way the wind produced by karmic actions and other dements. All are of the 
nature of mind. T his sequence in reverse order (i.e, with the dissolution of the elements 
starting with earth) causes the death of beings. Source: Awn of Esoteric Instructions (Toh. 
1198), f. 193a3-5. See also Chapter 14, section entitled “Lights: T he Continuous T hree 
Lights." 


45. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
282b2-4. 


46. Mind (sems), afflicted mind (yid), and sense consciousnesses (rnam shes). T hese 
three might be understood as mind, afflicted mind, and perception; or ground-of-all 
consciousness, afflicted mind, and the six sense consciousnesses. In the analyst and 
traditionist systems, the three terms, mind, afflicted mind, and sense consciousnesses, 
are considered to be general expressions for the sixfold group of consciousnesses. In the 
centrist and idealist systems, these generally refer to theeightfold group of consciousnesses 
mind denotes the ground-of-all consciousness (kun gzhi rnam shes); mind (yid), the 
afflicted subjective mind (zyon yid); and consciousnesses (rnam shes), the sixfold group 
of sense consciousnesses. See ZOK, vol. Il, pp. 386-387. 


47. Kongtrul explains that not recognizing innate pristine awareness of bliss as it is gives 
rise to cyclic existence, the deceptive appearances of which are devoid of any reality. 
Sentient beings, who still have the impurities of dualistic grasping, hold perceiver and 
perceived as being separate and are therefore ignorant of instantaneous innate great bliss. 
Not recognizing it as present in their own beings and conceiving it to be different is the 
ignorance of taking bliss to be an object. Such ignorance causes a deterioration of the 
bodhichitta of great bliss, initiating the manifestation of the three poisons of desire 
aversion and delusion. Because of this, beings unwillingly spin in cyclic existence. See 
CPR, ff. 115b1-116a6. 


48. "Blessed" (byin gyis brlabs): the mind entering the nonconceptual state. Accordingly, 
Yang-gonpas Secret Description of the Vajra Body states that in the initial stages of the 
development of the body, the being receives the four initiations: T he father's semen 
srikingtheconsciousnessof theintermediate-state being isthe vaseinitiation. T hecoming 
together of the white and red constituents as the ovum is enveloped by semen in the 
mother's womb is the secret initiation. T he experience of innate joy is the initiation of 
pristine awareness through wisdom. T he being's consciousness becoming unconscious 
and entering the nonconceptual state through bliss is the fourth initiation (f. 34a4). 


49. See Chapter 9, section entitled "The Support for Birth in Cyclic Existence." 


CHAPTER 9: THE NATURE OF THE BODY 


1. According to the Kalachakra tantra, the dispersion ( dzag pa), that results in birth in 
the form and formless realms involves the five elements (space, wind, fire, water, and 
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earth) divided into sub-dements (the wind of the space dement, etc.), and is of two 
types: physical and mental. T he first, physical dispersion, refers to the outflow of vital 
essence (bodhichitta). T he second, mental defilement (zag pa), refers to obscurations 
caused by the discursiveness of emotional afflictions (yon mongs pa? rtog pa). Such 
dispersion leads to birth in the sixteen levels of the form realm and the four formless 
realms; twenty forms of dispersion determine the particular birth in the corresponding 
twenty places. See CPR, ff. 34b5-35b1. 

T he four modes of birth (skyes gnas rnam pa bzhi): womb birth (mngal skyes), egg 
birth (sgong -), birth from warmth and moisture (drod gsher -), and miraculous birth 
(rdzus -). Beings in the desire realm are born through one of these four modes; beings in 
the form and formless realms experience miraculous birth only ( Stainless Light, vol. T ha, 
f. 234b1-3). Gods, hell beings, and intermediate state beings experience the miraculous 
mode of birth; starving spirits experience both womb and miraculous modes; and ani- 
mals, any of the four modes. Womb birth (as in the case of elephants) is associated with 
the fire element; egg birth (as in the case of garudas), with the wind element; warmth 
and moisture birth (as in the case of butterflies), with the water element; and miraculous 
birth, with either the earth element (in the case of ordinary miraculous birth) or space 
element (in the case of special miraculous birth). See K edrup N orzang's Detailed Eluci- 
dation of the Kalachakra Tantra, f. 81a6-b7. 


2. All six types of beings in the desire realm (gods, demi-gods, humans, animals, hungry 
spirits, and hell beings) are endowed with the six subtle elements (earth, water, fire, 
wind, space, and pristine awareness of bliss). Beingsin the lower forms of life, gods and 
demi-gods, and humans of thecontinent U npleasant Sound (sG ra mi snyan)— thenorth- 
ern one of the four continents of our world-system— are inferior candidates for the 
indestructible way. T his is the case because hell beings are devoid of leisure and humans 
in Unpleasant Sound as well as the gods experience mainly the positive results of virtu- 
ous action done in the past and therefore lack motivation for engaging in virtue and 
applying remedies to emotional afflictions, and hence, are not suitable candidates for 
the vows of personal liberation. T hose who experience the best forms of life are humans 
of the other three continents (southern, eastern, and western) and, in particular, humans 
of the Land of Jambu (this world), called the "land of actions" because actions per- 
formed in this life bear results in the same life. Therefore, these humans are the best 
candidates to receive the key instructions for attaining enlightenment in one lifetime 
and in one body. See CPR, ff. 3624-3723. 


3. Hevajra Tantra (Toh. 418), vol. N ga, f. 21b5-7. Reading don for don (line 9). 


4. Kongtrul explains that the reddish walls of the womb which encase the fetus are like 
the monastic robes T he mother is like the abbot who instructs and nurtures spiritual 
growth. At the time of birth, the two hands are bent, and the newborn exits with 
hands folded; this resembles the prostrations done when a monk assumes his vows. 
After birth, the being performs the actions of the particular class born into, observing 
the customs of eating, drinking, and so forth; this resembles someone who, having 
become a renunciant, observes and trains in the monastic ethical code. As soon asthe 
being is born, the sonority of his voice is heard as the sound of syllables z and ham, 
resembling the repetition of the words of the preceptor in the ordination ceremony. 
The meaning of aham is the interconnectedness of the inner heat (grum mo) in the 
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shape of the letter a at the juncture of the three channels at the navel area and the pure 
white essence resembling the shape of the letter 5475 at the channel-wheel of great bliss. 
M oreover, after separation from the womb, the being is naked and without hair on the 
head and face, resembling a shaven monk. W hile reciting the mantra (a 4am), the being 
is born as a monk; this is the case because "bhikshu" (biksu) (monk) means "one who 
lives on alms" or "one who is liked by his mother, father, and others" Source: CH, f. 
253b1-6. 

O wing to these conditions, humans, who are born endowed with the six psycho- 
physical elements, exhibit attributes concordant with those of the buddhas (sangs rgyas) 
and are therefore, without any doubt, buddhas. T hey are "pure" (sangs) because the 
impurities to be forsaken are primordially exhausted, and they are "developed" (rgyas) in 
being complete in all the qualities of the T hree Jewels. N ot only are beings buddhas but 
also they attain higher realizations and renunciations during theten months spent in the 
womb, which represent the ten stages of awakening. On the ten stages, the body, which 
is the support for, and which is supported by, the three dimensions of awakening, devel- 
ops and become firm. Thus, such sentient beings are the lords of the ten stages, and 
therefore are called buddhas (f. 253al-b1). 


5. Four formless realms (gzugs med bzhi) refers to four levels of absorption (snyoms jug): 
the absorption of infinite space; that of infinite consciousness; that of nothing whatso- 
ever; and that of neither discernment nor no discernment. T he form realm comprises 
seventeen heavens grouped according to the four meditative concentrations (dsam gtan 
bzhi). See Kongtrul's Myriad Worlds (English translation), pp. 123-126. 


6. Gods, demi-gods, humans, starving spirits, animals, and hell beings. See K ongtrul’s 
Myriad Worlds (English translation), ch. 2. 


7. The sixth dement is called pristine awareness or pristine awareness of bliss (bde ba ye 
shes) and refers to the bliss or pleasure resulting from the release of regenerative fluid 
(khu ba ltung bai bde ba) (CPR, f. 36a3). 


8. Ovum, literally, blood ( &»rag). Yang-gónpa, in a similar discussion, in place of semen 
and blood, speaks of "refined essence" (dvangs ma), which here indicates the male and 
female regenerative fluids (Secret Description of the Vajra Body, f. 5b1). 


9. Functioning of the channels (sa? kun spyod pa): Discussing this term in the context 
of the Kalachakra system, Taranata states that the specifications concerning the six path- 
ways (three of the life wind and three of the downward-voiding wind), such asthe major 
channels that branch off from them, the manner of the flowing of the winds in the six 
channels, and the manner of the flowing of the vital essences in these channels, are 
known as the “functioning of the channels" (CSZ, f. 45b5). 


10. The central channel (rtsa dbu ma, avadhütz) is explained as the basis for the arising 
of the vajra body of coarse elements, aggregates, and so on, and subtle channels, winds, 
and vital essences. It stands straight in the center of the six channel-wheds (cakra), from 
the crown of the head to the secret place. See CPR, ff. 48b6-5124, for a detailed descrip- 
tion of the central channel. 

The Sanskrit avadhuzi has also been rendered in Tibetan as “all-shaking” (kun dar 
ma), related to the experience of innate bliss from the movement of bodhichitta within 
it. Another meaning of avadhuti is "overcoming negativity” (sdig pa jom pa) because it 
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overcomes the negativity represented by dualistic concepts ( CS7, f. 37b1-2.) T he central 
channel is also known as “devoid of all" (kun spangs ma) since it is free from all dualistic 
concepts ( CH, f. 21a6). 


11. T hose who assert that there are two central channds say that the meditated central 
channel (sgom pa? dbu ma) is the domain of experience of the contemplation of the 
yogin, while the abiding central channel (gnas pa? dbu ma) is present in the body from 
birth until death, after which it dissolves (CPR, f. 49b5). 


12. T he appearance of a black line (re kha nag po) emitting light is one of the signs 
experienced by means of the yoga of the day in the specific withdrawal (sor sud, 
pratyahara) branch of the sixfold yoga (sbyor ba yan lag drug). T he black line does appear 
in other branches as well. The sixth sign in the withdrawal branch is that of an azure 
sphere (thig le sngon po). |n the middle of the sphere is seen a black line, as thin asa hair. In 
the black line, which emits stainless light, is seen the enjoyment dimension (sambhogakaya) 
of Vajrasattva with consort, along with myriad forms of the three realms. T he empty im- 
ages and the enjoyment dimension of Vajrasattva in particular constitute the basis on 
which the resultant empty form of Kalachakra in union is attained (Kedrup N orzang's 
Detailed Elucidation of the Kalachakra Tantra, ff. 20Ta1-b2; 238b4). See also N aropas Com- 
mentary on the Summary of the [Kalachakra] Initiation (Toh. 1351), f. 251a7-b4. 

The black line the ten signs, and various other images, which are like illusions or 
forms seen in a divination mirror, manifest through practice of the yoga of the day and 
the yoga of the night and are empty images (stong gzugs). Although they manifest in 
colors, and so forth, these images, like the magical illusion of the city of gandharvas, are 
without substance. T he empty images are simply appearances or reflections of the innate 
mind of luminous clarity (gnyug ma ‘od gsal gyi sems) which is like a limpid sky; they are 
not fabricated by the mind but appear by themselves to the yogin. Such a mind of 
luminous clarity is beyond dualistic apprehension of phenomena as existent or non- 
existent. As it is experienced by means of directing the winds into the central channd, its 
reflections or images appear like the sun and its sunlight. As the winds increasingly enter 
the central channd, the mind of luminous clarity becomes more and more evident, and 
ggns such as smoke appear (Kedrup N orzang's Detailed Elucidation of the Kalachakra 
Tantra, ff. 236b4-237b2). See also note 21 of this chapter. For the sixfold yoga, see 
Chapter 10, n. 37. 


13. The right channd, known as rasana (ro ma), and the left channel, /alana (rkyang 
ma), branch off from the central channd four finger-widths below the navel. T hey knot 
themselves around the central channd at the nave and separate again, then join at the 
kidneys, coming together at the heart region, where they knot again around the central 
channel. At the throat, they form another knot around the central channd. Again they 
separate and then join at the celestial aperture (tshangs bug) at the crown of the head. 
From there the right and left channels bend downward. T he right enters the right nos- 
tril, and the left, the left nostril. Four fingers below the navd, after joining the central 
channel, they extend downward. T he lower extremity of the right channel expds men- 
strual blood in females, and holds and voids fecal waste in both males and females. T he 
lower extremity of the left channel in both males and females holds and emits urine. See 
CPR, ff. 5187-5285. Lalana is so called because it is never satisfied with bliss; rasana, 
because it determines the experience of various tastes (CH, f. 23a1-3). For a discussion 
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of the positions, functions, names, and so forth, of the three channds in the Kalachakra 
system, see K edrup N orzang's Detailed Elucidation of the Kalachakra Tantra, ff. 88b2-7; 
170a1; 20223-203b2. 


14. T henames of the channels, their positions, and their functions vary from onetantra 
to the next. T he power places (gnas, pitha) corresponding to the various channels are also 
listed with different names and enumerated in different ways. For example, the 
Chakrasamvara Tantra lists twenty-four power places; Mahamudratilaka, twenty-eight; 
and Hevajra, thirty-two. In terms of their outer meaning, the power places refer to spe- 
cific locations in the Indian subcontinent. T hey also exist in every region of this world 
that has one million settlements. Abhayakara explains that the channels are called the 
names of outer places for purposes of secrecy from unqualified recipients such as the 
proclaimers (Awn of Esoteric Instructions, Toh. 1198, f. 2035-6). For the correlations 
between channels, power places, and yoginis, see MH, ff. 73b1-76b1; Yang-gonpa's Se- 
cret Description, ff. 1026-1226; Samvarodaya (trans. Tsuda), chs. 7 and 8; /OK, vol. III, 
pp. 514-515; and Hevajra Tantra (trans. Snelgrove), pp. 68-70. 


15. T he following channels serve as pathways for the five branch winds: victor (rgyal), 
pathway for the serpent wind (klu, naga); victory (rgyal ba), for the turtle wind (rus sbal, 
kürma); hanging (a lam bu sha), pathway for the lizard wind (rzsangs pa, krkara); ida, 
also called "ram" (/ug), pathway for the gift-of-the-gods wind (dha sbyin, devadatta); and 
kuha (tshul chos pa), pathway for thevictorious-in-wealth wind ( nor las rgyal, dhanaijaya). 
See K edrup N orzang's Detailed Elucidation, f. 89b3-5. 


16. The outer meaning of the parts (cha, kala), fifteen white (dkar) and fifteen black 
(nag), is that of the days of the waxing and waning phases of the moon; the inner 
meaning, the fifteen light moments and fifteen dark moments of the vital essences. 
According to Longdol Lama, sixteen kinds of vital essences are associated with the six- 
teen days of the waxing moon, three groups of five vital essences associated with the 
waxing moon, plus an aspect of abiding, a total of sixteen. Three groups of five vital 
essences are associated with the waning moon, plusthe completing aspect of the absence 
of moon, a total of sixteen. W hen, by means of an imaginary or real consort or the great 
seal, the inner heat at the secret place blazes, the vital essence descends from the top of 
the head to the line of the hair, giving rise to five moments of joy known as ddight (dga’ 
ba, nanda), goodness (bzang po, bhadra), victory (rgyal ba, jaya), void (stong pa, rikta), 
and fullness (rdzogs pa, pūrnā). As the vital essence descends from the line of the hair to 
the heart, the same five moments of joy occur. As it descends from the heart to the secret 
region, the five moments again occur. At the tip of the penis, the bodhichitta gives rise to 
innate bliss, which is distinct from the preceding five joys— the sixteenth moment known 
as “full moon.” T hese are the sixteen moments of joy in descending order. As to the 
association with the sixteen joys in the ascending order, when the vital essence is drawn 
from the tip of the penis back to its center, the five joys occur in a way similar to those 
just mentioned. As the vital essence moves from the center of the penis to the navel, the 
same five joys occur; from the navel to the head, the five joys occur again; from the head 
to the crown of the head, the innate bliss which is not distinct from the five preceding 
joys arises— the sixteenth moment known as "absence of moon" (nastacandra). T hese 
are the sixteen joys in the ascending order. T hese sixteen are known as the sixteen kinds 
of compassion, and the emptinesses of true existence, their objects, are known as the 
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Sixteen emptinesses. M ore precisely, however, these are joys that block material phenom- 
ena and karmic winds (Longdol Lamas Kalachakra Tantras Sets of Terms According to 
Tsongkapa’ Treatises on the Subject, p. 156). See also N aropas Iniziazione di Kalacakra (in 
Italian), pp. 68-80; 305-308. For thefifteen goddesses or yoginisof the H evajra mandala, 
see Hevajra Tantra (trans. Snellgrove), part 1, chs. 8 and 9. 


17. The conch-shell channel (śańkhinz) (the lower end of the central channd) increases 
bliss and hence is analogous to the waxing phase of the moon. T he free-from-demons 
channel (saradarika), states Abhayakara, is fused ( dres pa) to the central channd. It 
arises at the navel and extendsto the uvula. It draws up vital essenceto the uvula and is 
analogous to the waning phase of the moon (Awn of Esoteric Instructions, Toh. 1198, f. 
21024). 


18. T he channds that serve as pathways for the five root winds are the following: the 
conch-shell channel, pathway of the downward-voiding wind; noble-hearted (yid bzang 
ma), pathway for the life wind; constellation chariot (snar ma), pathway for the fire 
accompanying wind; elephant's tongue (glang chen Ice), pathway for the upward-moving 
wind; and pale yellow (ser skya), pathway for the pervading wind (Kedrup N orzang's 
Detailed Elucidation of the Kalachakra Tantra, f. 8953-5). 


19. For the thirty-seven factors conduciveto awakening ( byang chub kyi phyogs kyi chos so 
bdun), See Chapter 1, n. 19. T he association of these with the channels and goddesses is 
set forth in K rishnacharyas Vital Essence of. Spring ( Vasantatilaka, Toh. 1448, vol. Wa), ff. 
302b4-303a6, and in an alternative way in Pundarika's Stainless Light, vol. D a, f. 172a1- 
b7. 


20. The five hidden channels (sbas pa? rtsa) are so called because they are hidden (i.e, 
not specifically named) in the Chakrasamvara and H evajra tantras but are clearly set 
forth in the K alachakra and because their functions are hidden ( CPR, f. 55a4). The five 
arethetriple-circlechannel (sum skor ma, traivrtta); the desire channel ( dod ma, kamini); 
the female householder channel (khim ma, geha); the wrath channel (grum mo, candika); 
and free-from-demons channel (dud bral ma, maradarika). 


21. T he ten signs (rtags bcu), specifically related to the sixfold yoga (sadanga yoga) of the 
Kalachakra tantra, are empty images (stong gzugs) to be meditated upon for the actual- 
ization of the vajra body. These enpty images are not produced by thoughts and are 
extremely clear. They are the manifestation of pristine awareness, free from subject- 
object dualism. T hey resemble space in that they are devoid of mental constructs, be- 
yond existent and non-existent phenomena. T hey are the luminous clarity nature of 
one's own mind and also the totality of the dimensions of awakening. 

Empty images manifest in infinite ways but are explained to beten in number when 
considered in terms of their special importance and what they purify. The ten signs 
pertain to the yoga of the day (nyi mo? rnal ‘byor) and the yoga of the night (stshan moi 
rnal byor). The four signs of the yoga of the night are smoke (du ba); mirage (smig rgyu); 
light in the sky (mkha snang) resembling fireflies; and blazing lamp (seron me ‘bar ba). 
T he six signs of the yoga of the day are flame (7e) (blazing yellow light); moon (z/a ba) 
(blazing white light); sun (ayi ma) (blazing red light); Rahu (sera scan) (blazing black 
light); lightning (Æg); and great sphere (zig le chen po) (an azure moon globe). After 
the appearance of these, in the center of the tenth sign, the great sphere, the yogin sees 


438 — SYSTEMS OF BUDDHIST TANTRA 


the image of K alachakra and, simultaneously and instantaneously, the manifold images 
of the universe, as clear as water in one's hand. These are called "signs" because they 
indicate the presence within oneself of ultimate pristine awareness and because they 
constitute the basis for the confidence that by experientially cultivating the path, one 
will be able to actualize pristine awareness. See Taranatas Meaningful to Behold, CSI, f. 
25a1-7; and Kedrup N orzang's Detailed Elucidation of the Kalachakra Tantra, ff. 235b7- 
236a2. 

On the nature of these signs, N aropa explains that since they manifest adventitiously 
in emptiness, they are “apparitions.” Since they pacify all forms of discursive thought, 
they are “inconceivable.” Since they are portents of fruition, they are “signs.” T hey are 
“images of wisdom” in that they are the cognizance of emptiness, in nature free from 
perceiver and perceived and, as such, appear only to yogic perception. Being undefiled 
by external or internal impurities, they are “equal to space.” As they cannot be sym- 
bolized by concepts of existence or non-existence, they transcend existence and non- 
existence. T hey lack intrinsic nature, yet are comprehensive of all aspects, uncreated 
and sublime in being utterly devoid of a collection composed of subtle particles. See 
Naropas Commentary on the Summary of the [Kalachakra] Initiation (Toh. 1351), ff. 
259b1-26025. 


22. Binding crucial points (gad bcings) and striking crucial points (gnad du bsnun pa): 
methods whereby one focuses on major points of the body in order to bring about 
specific meditative experiences and ultimately the manifestation of pristine awareness. 
Some methods involve focusing on the channel-wheels and the upper and lower ex- 
tremities of the central channel. Other methods principally involve focusing on the 
winds and vital essences. T hrough binding crucial points (i.e., binding the functions of 
the body) by means of these special techniques, pristine awareness is manifested. See 
Kedrup Norzang's Detailed Elucidation, ff. 20357-20424. 


23. T he channels symbolize ( mtshon), or are the purity (dag pa) of, the winds that flow in 
them (Yang-gónpals Secret Description of the Vajra Body, ff. 626-721). 


24. Time conjunction (dus sbyor, lagna): one time conjunction equals 1800 breaths or 
120 minutes. Twelve time conjunctions equals one solar day. 

T he channel-wheel at the navel is composed of sixty-four channels. T he root four 
branch off from the central channel. T hese are of the emptiness-pristine awareness ele- 
ment. Each of the root four split into three to make twelve channels. T hese twelve form 
the pathways for the winds of the twelve major transits ( »/o chen) (one major transit 
equals 1,800 breaths, or 120 minutes, or one twafth of a solar day). Each of these twelve 
channels splits into five to make sixty branches (these, plus the four root channds, con- 
stitute the sixty-four channels of the nava). The sixty channels form the pathways for 
the winds of the minor transits ( p40 chung) (one minor transit equals 360 breaths, or 24 
minutes, or one sixtieth of a solar day) or the five elemental mandalas ( byung ba'i dkyil 
khor) which flow in the nature of sixty danda measures ( dbyu gu) (one danda equals 360 
breaths, or 24 minutes, or one sixtieh of a solar day). See CPR, f. 56a5-b5. 

Just as the sun transits the twelve houses of the zodiac (each having five phases) every 
day, the winds flow through the twelve “houses’ or channels (each having five branches) 
at the navel channel-wheel every day. Such movement is known as the twelve major 
transits and occurs within twelve time conjunctions. Twelve time conjunctions (one 
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day) equals a total of 21,600 breaths. T he basic unit of time for thetime conjunction is 
the breath (inhalation, pause, and exhalation) of a young and healthy person. 


25. One major session (zhun chen po) lasts 2,700 breaths (or 180 minutes; one eighth of 
a day). Eight major sessions equals the time of the twelve time conjunctions (dus sbyor), 
one solar day. 


26. One transit ( pho ba) lasts 1,350 breaths (or 90 minutes; one sixteenth of a day). 
Sixteen transits represent a period equal to twelve time conjunctions. “Transits” (lit. 
“shift") indicates the sixteen shifts of the winds from one channé to the other of the 
channel-wheels at the throat. 


27. One major clepsydra measure (chu tshod, ghatika) is a period of time equivalent to 
360 breaths (or 24 minutes; one sixtieth of a solar day). 


28. The navel channel-wheel, yellow in color, is known as “emanation wheel” 
(nirmanacakra); the blue channd-wheel at the heart, “reality wheel” (Zbarmacakra); the 
red channd-wheel at the throat, "enjoyment wheel" ( &bogacakra or sambhogacakra); and 
the white channel-wheel in the upper part of the head, “wheel of great bliss” 
(mahasukhacakra). See CH, ff. 28b4-29a3; 250b3-253a2. 


29. The channds that form the heart channe-wheel are the eight channels associated 
with the planets (gza’). T he channel "chariot constellation" (snar ma) is associated with 
the Sun; the channel "elephant tongue" (g/ang chen Ice), with the M oon; the channd 
"pale yellow" (ser skya), with M ars; the channel "victor" (7gya/), with M ercury; the chan- 
nel "victory" (rgyal ba), with Jupiter; the channel "hanging" ( pyang ba), with Venus; 
the channd "ram" (/ug), with Saturn; and the channel “contriver” (tshul chos pa), with 
Ketu. See also the discussion on the heart channel-whed in Wayman's The Buddhist 
Tantras, pp. 152-163. 


30. One danda measure is equal to 360 breaths or 24 minutes, or one sixtieth of a solar 
day. 

31. The twelve channd-wheds in the twelve major joints each have thirty channel- 
spokes, for a total of three hundred and sixty. The sixty channel-wheels in the minor 
joints also have a total of three hundred and sixty channel-spokes. T hese, in their pure 
aspect, correspond externally to the three hundred and sixty days in the twelve months 
of the year, and alternatively to the three hundred and sixty deities of the mandala of 
awakened body and the vowels and consonants. For details on these secondary channel- 
wheels, see CPR, ff. 61b3-62b2. 


32. Gyalwa Yang-gónpa comments that the number 72,000 matches the number of 
rivers of the Land of Jambu (Jambudvipa) (Secret Description of the Vajra Body, f. 6b2). 
33. Profound Inner Reality, f. 982-4. T he citation is actually from the Indestructible Gar- 
land (Toh. 445), vol. Ca, f. 242a2-5. 


34. Undivided (zzi phyed ma) is the channel listed as the first of the twenty-four chan- 
nels. N oble-H earted (yid bzang ma) isone channel in the third circle of channels among 
the twenty-four associated with the power places. 


35. Dissolved (tim pa); engaged (/ongs spyod); and dominant ( bdag po). Seethis chapter's 
section entitled "Vital Essences.” 
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36. Channels that give rise to diseases (nad skyed pa'i rtsa): T he four outer channels at the 
crown protuberance and the sixteen outer channels at the head (altogether, twenty) give 
rise to diseases related to phlegm ( bad kan); the thirty-two channels at the throat and the 
eight at the heart (forty in total), diseases related to bile (;&hris pa); the sixty-four chan- 
nels at the nave and the sixteen outer channels at the secret place (eighty in total), 
diseases related to wind (rng); and the sixty inner channds at the secret place, diseases 
of phlegm, bile and wind combined. See CPR, ff. 62b2-63a2. 

Kedrup N orzang specifies that an aspect of the six inner channels and the ten inter- 
mediate channd’s at the secret place produces diseases of a combination of wind, bile, 
and phlegm. T he four at the crown protuberance and the sixteen at the head leva pos- 
sess an aspect that produces phlegm diseases. T he thirty-two channels at the throat and 
the eight at the heart possess an aspect that produces bile diseases. T he sixty-four chan- 
nels at the nave and the outer sixteen at the secret place possess an aspect that produces 
wind diseases. T hese one hundred and fifty-six channels, which exist in the nature of 
male and female deities, may cause death to ordinary persons deprived of skillful meth- 
ods. W hen the channels are focused on with skillful methods of deity yoga and the six- 
branched yoga, they impart long life, good health, and supreme attainment. See Derailed 
Elucidation of the Kalachakra Tantra, f. 170a3-b1. 


37. The citation from Rangjung D orjés own commentary on the Profound Inner Reality 
is cited in CPR, f. 64a6-b1. 

A brief discussion of channels is found in two discourses in the dKon brtsegs division 
of the K angyur: The Teaching to Nanda on the Condition in the Womb, Toh. 58, vol. Ga, 
ff. 205b1-237al; and The Teaching to Nanda on Entry into the Womb, Toh. 58, vol. Ga, 
ff. 237a1-241a7. The Buddha states that there are twenty main channds in the body, 
fivein front, fivein the back, fivein the left, and fivein the right. Each of these has forty 
minor branches, and from each of the branches, one hundred secondary channels branch 
off, a total of 80,000 (f. 241a4-6). 


38. Chanting the Names of Manjushri (Toh. 360), f. 3a3. 


39. Yang-gónpa explains that at the moment of conception, the consciousness of the inter- 
mediate being (in the shape of the letter a), accompanied by the pervading wind, is envd- 
oped by the father's semen and subsequently by the mother's ovum. T he union of these 
three elements remains at the navel. At the time of birth, the three dements of such union 
separate. T he white essence from the father's semen moves upward in the central channd 
and settles at the crown of the head (in the shape of the letter Aam) and is held there by the 
power of the left channd, Zalana. T he red vital essence from the mother's ovum or “blood” 
descends to the secret place at the lower extremity of the central channd and is held there 
by the power of the right channe, rasana. T he pervading wind diffuses throughout the 
whole body, and the other winds start to flow through the nostrils with the sound of aham. 
The mind moves to the heart. Source: Secret Description of the Vajra Body, f. 261-2723. 


40. In this view, the inner level (the body) corresponds to the outer level (the external 
world). For an explanation on how the body, in its initial formation, life, and death, 
exists as method and wisdom, see G yalwa Yang-gonpas Secret Description, ff. 96b1-97a2. 
41. In the center of the channel-wheel at the heart is a knot formed by three channels. 
This knot is in the shape of the letter Aum. It is slightly bound and surrounded by the 
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tipsof thegreat bliss channel and theenjoyment channel. Insidethe knot arefour spokes 
which have knotsin the shape of the four letters bhrum, am, kham, dzim. |n their center 
is a channel whose knot is in the shape of the letter Aum. T hese five are the seeds of the 
five emotional afflictions and are called the "five hidden channels." T her purity repre- 
sents the buddhas of the five families (G yalwa Yang-gónpas Secret Description, f. 138). 

T he syllable Aum stands for Akshobhya, and is the seed of the emotional affliction, 
or “poison,” of aversion and serves as the support for urine. T he syllable d4ram stands 
for Vairochana, and is the seed of delusion and serves as the support for feces. T he 
syllable am stands for Ratnasambhava and is the seed of pride and serves as the support 
for blood. T he syllable dzim stands for Amitabha and is the seed of desire and serves as 
the support for semen. T he syllable £4am stands for Amoghasiddhi and is the seed of 
jealousy and serves as the support for human flesh. T his correspondence is set forth in 
Pundarikas Stainless Light Commentary, vol. T ha, f. 230a6-7. 


42. Abhayakara lists the syllables of the twenty-four power places in the following way: 
pufor Pulliramalaya; jafor J alandhara; 4o for O ddiyana; ah for Ahrbhuda; go for G odavari; 
ra for Rameshvara; de for D evikoti; ma for M alava; ka for Kamarupa; o for O tre; zri for 
Trishakuni; £o for Kosala; £a for Kalinga; dc for Lampaka; £a for Kanchi; 42 for H imalaya; 
prefor Pretapuri; erifor G rihadeva; sow for Sourastra; su for Suvarnadvipa; na for N agara; 
sifor Sindhu; ma for M aru; and ku for Kulata (Awn of Esoteric Instructions, Toh. 1198, f. 
14724-6). 


43. See Awn of Esoteric Instructions (Toh. 1198), ff. 113-114; also IK, pp. 220-221, n. 3. 
44. T he "short letter 7" is the z without sign below or above. 


45. Onebreath isafour-second period. O neminor clepsydra measure ( chu srang, panipala) 
is a period of time equal to six breaths or twenty-four seconds. For danda measure, see 
note 30 of this chapter. For time conjunction, see note 24 of this chapter. 


46. At conception, the ground-of-all consciousness of the intermediate being entersthe 
womb drawn by the afflicted mind (zyon yid) attended by various habitual tendencies. 
This consciousness is of the nature of wind and is thus called "subtle wind of five 
colored light." See CPR, f. 4084-6. 


47. Thelife wind (srog dzin, prana), source of all ten winds, is present in all parts of the 
body, right out to its hair pores, but is based in the central channel, upon which all 
channels depend, and dwells right in the center of the body. It is connected to and 
supports the ground-of-all. D uring life, this wind generates the conception of self and 
all conceptual constructs and is known as the afflicted mind. 

The downward-voiding wind (zbwur du sel ba, apana) dwells bdow the navel where the 
three main channels meet and flows downward. Its function is to regulate the voiding or 
withholding of refined and residual constituents such as feces, urine, semen, and blood. 

The fire-accompanying wind (me dang mnyam du gnas pa, samana) arises from the 
constellation chariot channel at the heart and is connected to the stomach. Its function 
is to digest food and drink, separate the refined elements from the residual, convey 
refined nutrients throughout all the channels, thereby nourishing and strengthening the 
organism, and ridding it of impurities. 

Theupward-moving wind (gyen du rgyu ba, udana) arises from the dephant'stongue 
channel at the heart. It presides over the functions of the throat, swallowing food and 
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drink, and so forth, the movements of arms and legs, such as walking, and the activities 
of speech, talking, singing, and so forth. 

The pervading wind (khyab byed, vyana) flows through the pale yellow channel con- 
nected to the rasana. It dwdls in all joints of the body. Its function isto give strength to 
the body to allow stretching, contracting, and so forth. 

For adetailed discussion of these winds, see CPR, ff. 68b6-70a5. T here are numerous 
discrepancies from one tantra to the next concerning the locations, colors, elements, and 
buddhas associated with the root and branch winds. 


48. The five branch winds— serpent wind, turtle wind, lizard wind, gift-of-the- gods 
wind, and victorious-in-wealth wind— are also known by the alternative names of mov- 
ing (rgyu ba), moving thoroughly (rnam par rgyu ba), moving perfectly (yang dag reyu 
ba), moving strongly (rab tu rgyu ba), and moving resolutely (nges par rgyu ba); or known 
as winds of the five goddesses (/ha mo Inga’ -); or winds of the five faculties (dbang po 
Inga'i -). They serve as the mounts for the eye sensory consciousness, ear sensory con- 
sciousness, and so on, respectively. T hey are red, blue, yellow, white, and green, respec- 
tively (Longdol Lamas Sets of Terms Derived from the Awareness-Holder Collection of Secret 
Mantra, p. 234). 

Concerning these winds, G yalwa Yang-gónpa explains that the serpent wind dwels 
like a serpent in the intestines. It causes all diseases, and therefore is called serpent. T he 
turtle wind dwels like a turtle in the liver. It determines contraction and extension of 
limbs and therefore is called turtle. The lizard wind dwells like a lizard in the lungs. It 
causes anger and agitation, hence is called lizard. T he gift-of-the-gods wind dwals like a 
divine gift in the heart. It produces excitement and desire, hence is called gift-of-the- 
gods. T he victorious-with-the-bow (alternative name for the victorious-in-wealth wind) 
dwells like a bow in the kidneys. It produces sneezing and maintains life and thus is 
called victorious-with-the bow ( Secret Description of the Vajra Body, ff. 19b-20b). 

Kedrup Norzang specifies that the serpent wind, turtle wind, lizard wind, gift-of- 
the-gods wind, and victorious-in-wealth wind originate in the victor channel, victory 
channel, alambusha channel, ida channel, and kuha channel, respectively. T hese chan- 
nels also serve as their principal locations. H owever, these five winds are found through- 
out all thechannels of the body ( Detailed Elucidation of the Kalachakra Tantra, f. 9155-6). 

In the Kalachakra system, the ten winds are not distinguished as root and branch 
(Changkya Rolpai D orj&s Concise Presentation of Channels, Winds and Vital Essences Ac- 
cording to the Kalachakra System, p. 243). 


49. T he indestructible wind (77 shigs pai rlung), the root of all pristine awareness winds, 
and the great life wind (srog rlung), the root of all karmic winds (das r/ung), are mixed, 
like water and milk, in theRahu wind, which may therefore be called "life wind" sinceit 
sustains life (CPR, f. 50b4-5). 


50. As wal, these qualities characterize the three principal channels: buoyancy charac- 
terizes /alana (the left channel); motility, rasana (the right channel); and darkness, 
madhyama (the central channel). 


51. Elemental transformation (byung yur) usually refers to the seven qualities of touch 
(smooth, rough, heavy, light, cold, hunger, and thirst) arising from the transformation 
of the four elements. H ere, however, the term refers to the five sense objects: visual 
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forms, odors, tastes, and so forth, which are also transformations or combinations of the 
dements. 


52. T hegreat life wind is already present at the time of conception. In thesecond month, 
the downward-voiding wind emanates from the life wind. In thethird month, the up- 
ward-moving wind emanates from thelife wind. In thefourth month, the pervading wind 
emanates from the life wind. In the fifth month, the fire-accompanying wind emanates 
from the life wind. T hen, the branch winds start to emanate— the serpent wind in the 
sxth month, the turtle wind in the seventh month, the lizard wind in the eighth month, 
the gift-of-the gods wind in the ninth month, and the victorious-in-wealth wind in the 
tenth month. See CPR, ff. 42b5-45b1, for an extensive discussion of these winds. 

T he dissolution of these winds, from the perspective of a life span of one hundred 
years, begins in the tenth year after birth with the vanishing of the victorious-in-wealth 
wind into the gift-of-the-gods wind. T hus, every ten years, the potency of a wind dis- 
solves (CPR, f. 67b2-3). 


53. Likea king, the great life wind, the nature of the Rahu element, dwells in the central 
channel from its formation in the mother's womb until death. Like ministers, the root 
and branch winds emanate from the great life wind and perform specific functions 
throughout the body (CPR, f. 71b2-4). 


54. Kedrup N orzang explains that, according to the Kalachakra system, in each of the 
aight channds at the heart channel-wheel, winds flow 2,700 times (for a total of 21,600 
times daily). T hisfigure includes the 675 movements of pristine awareness winds, which 
occur 56.25 times between each major period (Detailed Elucidation of the Kalachakra 
Tantra, f. 9Ta2-b3). T he winds of the natures of the five dements flow inward (during 
inhalation) through the right and left nostrils in the order of generation of the elements 
and of birth (from space, wind arises; from wind, fire; from fire, water; and from water, 
earth) and flow outward (during exhalation) in the order of dissolution and of death 
(from earth, water; and so on). 


55. T he Chakrasamvara, H evajra, and other tantras speak of thirty-two channel-spokes 
at the head channel-wheel, associated with the union of method and wisdom. From 
another perspective, the sixteen outer spokes carry mainly the red vital essence, and the 
Sixteen inner, the white vital essence and winds. T hus, the Kalachakra system speaks of 
Sixteen spokes at the head. As to the actual mode of circulation of the winds in these 
channels according to the Kalachakra system, see CPR, ff. 7284-7322. 


56. Period (yud tsam): a measure used in the Kalachakra system equal to two danda 
measures (dbyu gu). O ne danda measure is equivalent to 360 breaths; a period (yud sam) 
isthereforeatimeequal to 720 breaths (or 48 minutes onethirtieth of a day) (Abhayakaras 
Awn of Esoteric Instructions, Toh. 1198, f. 2022). 

The H evajra, C hakrasamvara, and other tantras speak of sixteen channel-spokes in 
the throat channel-wheel, while the Kalachakra speaks of thirty-two (sixteen pairs of 
method and wisdom). According to the system of thirty-two spokes, the aspect of pris- 
tine awareness-emptiness flows in four spokes, and winds that move in accordance with 
the course of the twenty-eight constellations flow in the other twenty-eight. According 
to the system of sixteen spokes, the winds of the sixteen transits flow in these sixteen 
spokes. See CPR, f. 73a4-b5. 
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57. See note 24 of this chapter. For a detailed discussion of the movement of wind at the 
navel channd-wheel, see K edrup N orzang's Detailed Elucidation, ff. 93b5-96al. 


58. In one year, the sun transits the twelve houses ( &yim, rasi)— Aries, Taurus, Gemini, 
Cancer, Leo, Virgo, Libra, Scorpio, Sagittarius, Capricorn, Aquarius, and Pisces— that 
exert the most influence, both positive and negative, on the affairs of the world. Like 
wise (internally), in one day, the wind moves through the twelve (inner) houses (groups 
of channds at the navel). Externally, the sun transits one house in 1,800 danda measures 
(dbyu gu) (one danda equals 24 minutes; 1,800 danda equals 30 days); internally, the 
wind moves 1,800 times for each sign of the zodiac. 


59. From the mandalas or elements at the navel, the winds flow through the right and 
left channds up to the right and left nostrils from where they are exhaled and then 
inhaled to return to the navel. The winds exhaled are predominantly karmic winds, 
which flow in the left and right channeds. These karmic winds constitute the five root 
and five branch winds, so called in terms of the functions they perform in the body (ZK; 
pp. 251-252). Kedrup Norzang explains that the greater the distance reached by the 
winds during exhalation, the shorter the distance reached on inhalation (and the con- 
verse). The wind of the space element reaches the center of the navel; that of the wind 
element, one fingerwidth below the navel; that of the fire element, two fingerwidths 
below the nave; that of the water element, three fingerwidths below the navel; and that 
of the earth element, four fingerwidths below the navel. Then, they are exhaled again 
(Detailed Elucidation of the Kalachakra Tantra, f. 9805-6). 

In addition to the nostrils, wind has other pathways through which to exit the body, 
such as the pores of the skin in a subtle way and the doors of the senses in a coarse way 
(CPR, f. 761-2). 


60. According to ancient I ndo-T ibetan cosmology, the external world comes into being 
beginning with the space element (empty particles left after the destruction of a previous 
world-system), followed by wind, fire, water, and lastly, the earth dement. At the end of 
the era of abiding, the world starts to disintegrate in the opposite order. Because the 
wind that flows in the right nostril follows the sequence of disintegration (beginning 
with the wind of earth) of the external world, it is called "poison wind." Because the 
wind that flowsin theleft nostril follows the sequence of thearising (beginning with the 
wind of space) of the external world, it is called "nectar wind” ( CH, f. 33a3-b1). 


61. Like Rahu, which causes solar and lunar eclipses, this wind overshadowsthe karmic 
winds that flow in the right and left channds. 


62. H alf of the pristine awareness wind, together with the wind of the time conjunc- 
tions, flows outward, causing exhaustion of life; half, together with the power of longev- 
ity, flowsin thecentral channel, increasing lifeand pristine awareness, as well asenhancing 
the power of longevity (CPR, ff. 78b6-79al). 


63. Kedrup N orzang states that each of the twenty-four constelations is divided into 
four parts; each of these is called a phase, literally, "foot" (rkang). Nine such phases 
constitute a house (yim) or time conjunction (dus sbyor) (Detailed Elucidation of the 
Kalachakra Tantra, f. 50b4-5). 


64. See CPR, ff. 78b6-79a4. 
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65. T he signs of premature death called "signs of the moon" occur in rdation to the 
lunar and feces channels; and those called "signs of the sun," in relation to the solar and 
urine channels. Such signs are determined by the malfunctioning of the life wind and 
downward-voiding wind in these channels due to their flowing beyond measure. Signs 
of premature death do not occur in relation to the channels of darkness and the descent 
of semen. M alfunction in these occurs gradually and leads to a natural death (Taranatas 
CSI, f. 35a6-b3). 


66. For a being possessed of a vajra body, in the course of a life that lasts for one hundred 
years, winds move seven hundred and seventy-seven million six hundred thousand times, 
of which twenty-four million three hundred thousand are movenents of the pristine 
awareness wind. T hus, the pristine awareness wind flows for a total of 1,125 days, i.e, 
three years and three fortnights. W hen a year is calculated on the basis of the lunar day 
(which is shorter than the solar one), the period amounts to three years, two months, 
and a little more than two days, but the expression “three years and three months’ is 
used because at the end of that time, the lunar phase of the next month, the third, has 
already began. 


67. These topics are presented in CPR, ff. 79b5-87a2. 
68. For an extensive discussion, see CPR, ff. 8782-8823. 
69. Reading skyod for spyod. See CPR, f. 8782-6. 


70. W hen the ultimate nature of the mind (sems nyid), pristine awareness, or root inef- 
fable vital essence (rzsa ba spros bral gyi thig le), is not directly recognized, the deception 
of ignorance arises. T he vital essences of substance, mantra, and wind are the remedies 
to such deception. See Kongtrul's CPR, ff. 89a6-90b5. 


71. Rangjung D orjé states that the vital essence of substance comprises an outer vital 
essence contained within the outer world and an inner vital essence contained within 
the vajra body (CPR, f. 91a1-2). 

Kedrup N orzang explainsthat the vital essence of substance is generally distinguished 
as white and red (thig le dkar dmar). Thirteen months after conception in the womb, the 
two essences begin to develop and continue the process of development until the male is 
Sixteen and the female twelve years of age. At the age of twelve for a female, the red vital 
essence emerges as the ovum through the uterus; at the age of sixteen for a male, the vital 
essence can be ejaculated as semen through the penis. In general, the white and red vital 
essences abide in and pervade like oil in sesame seeds, all parts of the body. T he white 
vital essence abides mainly in the channel-wheel of great bliss at the crown of the head; 
and the red vital essence, mainly in the channel-wheel at the secret place and the chan- 
nel-whed at the navel. M oreover, the white vital essence abides in and emerges from the 
left channd, /z/ana. T he red vital essence abides in and emerges from the right channel, 
rasana. Both white and red vital essences emerge as fluid from the conch-shell channd 
or “supreme” channel located below the navel ( Derailed Elucidation, f. 9282-6). 


72. In form, the white aspect resembles an upside-down am, mustard seed size. It is 
white, shiny, limpid, and shimmering with great radiance, emitting light like a pure crystal 
sphere. Acquired from the refined white vital essence of the father, the best of vital es- 
sences, it isthe nature of the male heruka and the method of great bliss (CPR, f. 91b3-5). 
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73. Equal to the Sky Tantra (Toh. 386), vol. Ga, f. 200b5. 


74. The form of the short a here refers to an upsidedown “ashe” (a shad), a stroke 
indicating divisions into phrases, verses, etc., of the /anzsa script. It is of the nature of 
Vajravarahi, pristine awareness-emptiness (CPR, f. 92a2-3). 


75. Samvarodaya Tantra (Toh. 373), vol. Kha. Citation not found. 


76. M are-H ead (god ma) refers to the volcanic iron mountain range that resembles the 
head of a horse (rta gdong ri). According to ancient Indo-Buddhist cosmology, this 
mountain range encircles our world-system as the most outer rim around the ocean 
furthest from the center of the world-system. From the mouths of the mountains issues 
the fire known as the “fire of the mare,” which is said to cause the excess water of the 
oceans to evaporate, thereby maintaining their proper level. See K ongtrul’s Myriad Worlds 
(English translation), ch. 2; also Abhayakards Awn of Esoteric Instructions (Toh. 1198), f. 
204b7. 


71. Vital Essence of Spring ( Vasantatilaka) (Toh. 1448), vol. Wa, f. 301a4-5. In both the 
Vasantatilaka and its commentary, the syllable mentioned in the first line is um, not 
ham as it appears in the Bejing edition of OK. T he second line of this passage in the 
D ergé K angyur reads tsam in place of /ta bur asin JOK; the fifth line reads rgod gdong ma 
me ngo bo nyid in place of me ni chen poi gzugs kyis ni. 

78. In his auto-commentary on these lines, K rishnacharya states that at the heart of all 
beings is a wheel of phenomena with anthers and corolla, a channd-whee with eight 
petals existing in the nature of the eight pure periods of day and night. At the center of 
this whed is the triple-circle channd (sur skor ma, traivrtta), the lower face resembling 
a plantain flower, luminous like the flame of a sesame oil lamp. 

In the center of that, ready to melt like morning frost asthe rays of the sun strike is 
the letter Aum, half the size of a small mustard seed. Being inexpressible it is invincible 
Being devoid of any fear with respect to any conceptually created phenomena, it is called 
hero. Resembling the season of spring which gladdens the heart of all creatures, it is 
called spring (4pyia). It is the blessed H eruka to be realized, not the one with four faces 
and tweve arms. Fanned by karmic winds that have the characteristic of the perfect 
union of the male and female, the fire of pristine awareness, which resembles the fire of 
the M are-H ead M ountain Range, blazes at the navel. M oving in the upward direction 
causes the spring flow of nectar of the syllable Aum to descend, which melts that fire. 
Because they join in an inseparable union, it is said that they rest in union. Such is 
known as “vital essence of spring.” This, in the Vasantatilaka, is indicated with the 
words “...H eruka.” T he syllable bum, which has the characteristics just described, is 
H eruka. Because it blazes with pristine awareness, it is V>r>hi, the vital essence (zhig 
le). Source: Extensive Commentary on the Vital Essence of Spring (Toh. 1449), vol. Wa, f. 
324b1-4. 

Perfect awareness (yang dag rig pa) in the form of fire is the woman of wisdom (shes 
rab ma), naturally present, like the moon and its light. In this context, V>rh} (phag mo, 
sow) means the following: in varahi, va stands for vzyu (wind, rlung) and Vitihotra (the 
fire god, Byin za); ra stands for ramazi (“giver of joy," dga’ bar byed), since through the 
action of wind and fire, the 4am melts and drips, causing joy. H ere, Varahi does not refer 
the sow-faced deity (f. 347a1-3). 
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79. Indestructible Seat (rdo rje gdan, vajrasana): the place of awakening for all buddhas, 
known as the ground for the essence of awakening (byang chub snying poi gzhi). Like- 
wise, these two vital essences, white and red, are the ground for actualizing the inner state 
of union (CPR, f. 92a6-b1). In our world, the Indestructible Seat refers to the place where 
the Buddha awakened, located in present-day Bodhgaya in the state of Bihar in India. 


80. Kedrup Norzang states that at the head, at the center of the penis, and at its tip 
abides mainly the white vital essence, with the red vital essence also present minimally. 
T he white vital essence that is the very basis for the increase of all white vital essence is 
located at the head. At the center of the channd-wheels at the navd, throat, and secret 
place abides mainly the red vital essence, with the white onealso found in those places in 
small proportion. At the center of the channel-wheel at the heart, the white and red vital 
essences abide in equal measure. According to the Indestructible Garland Tantra, the vital 
essences located in those places of the body are the size of mustard seeds and are mixtures 
of white and red vital essences ( Detailed Elucidation, ff. 204b5-205a6). 


81. The residual elements of the two original refined vital essences (located at the head 
and below the navel) have two aspects, residual and refined. The refined aspect also has 
two aspects, the red and the white. T he red aspect or solar constituent (y; ma? khams), 
the nature of blood, is produced by the heat of the short 4 at the navel and ascends 
through the right channel. T he white vital essence (thig le dkar po) descends from the 
ham & the head, moving through the left channd. T he residual part of the residual is 
expdled in coarse form (CPR, f. 92b2-4). For a discussion of vital essencein relation to the 
elements of the body, see Yang-gónpas Secret Description of the Vajra Body, ff. 2684-2786. 


82. T heorifices are usually listed as nine: two eyes, two ears, two nostrils, the mouth, the 
anus, and the urinary tract. Some add the uvula extremity and the upper and lower ends 
of the central channel (Longdol Lamas Kalachakra Tantra Sets of Terms, p. 164). 


83. Here, inner fire offering (nang gi sbyin sreg) refers to the ingestion of food and drink 
as an offering to one's psychophysical constituents as deities (fashioned on the outer fire 
offering ritual). The nutrients of the food ingested, according to the system of Tibetan 
medicine, go through a sevenfold process of refinement to become, in turn, blood, flesh, 
fatty tissue, bones, marrow, and regenerative fluids. At each step of this process, through 
the action of metabolic heat, the refined essences are separated from residual, or waste. 
T he end result of this cycle is the refined essence known as the regenerative fluids (£u 
ba, sukra). Regenerative fluids have a coarse and fine component. T he coarse compo- 
nent becomes semen in males and ovum in females, and the fine part flows from the 
heart to the entire body through a network of manifest vessels and nerves and less mani- 
fest pathways, giving radiance and strength to the body. See also CPR, ff. 92b6-94a3. 


84. The four refined vital essences (dvangs ma) are connected to the eye, ear, nose, and 
tongue consciousnesses through the channels at the heart where the branch winds flow. 
T hey serve as the principal conditions for the apprehension of the four objects, visual 
forms, and so forth. The fifth, the white refined vital essence that comes through the 
free-from-demons channd (where the gift-of-the-gods wind flows) ascends and enters 
the uvula, where it is reversed, and, hence, is obscured. T his channel and the vital es- 
sence within it serve as conditions for one aspect in the experience of objects of touch 
(CPR, f. 9485-b5). 
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85. For an explanation of the twenty-four channels, ther functions, and association 
with outer power places and deities, see CPR, ff. 96a5-99b2. According to K rishnacharya 
(Kanha), the sky-farers who gather in these places are known as yoginis of the sky, of the 
earth, and of the netherworld because they are associated with the upper, middle, and 
lower points of the body, respectively ( Extensive Commentary on the Vital Essence of Spring, 
Toh. 1449, vol. Wa, f. 32623). 


86. Gyalwa Yang-gónpa states that power places (gas) and related power places (nye bai 
gnas) correspond to the channels pervaded by vital essences that are not subject to in- 
crease and decrease, and that are refined at one time and residual at another. Fields 
(zhing) and related fields (nye bai zhing) correspond to the channels where the white 
vital essence increases and expands. M eeting places (tshan dho ha) and related meeting 
places (zye bai tshan dho ha) correspond to the channel junctions for the red vital es- 
sence. Assembling places ( Wu ba) and related assembling places (nye bai du ba) corre 
spond to the channds in which vital essence assembles. Charnel! grounds (dur khrod) 
and related charnel grounds (nye ba? dur khrod) correspond to channels in which the 
flow of the vital essence is stopped or occasionally interrupted. Places of drinking ( thung 
spyod) and related places of abstinence from drinking (ye bai thung gcod) correspond 
to channels in which the vital essence produces a sensation and those in which it does 
not produce a sensation (Secret Description of the Vajra Body, f. 12a6-b1). See also MH, f. 
76a1-4. 


87. T hevital essences, or bodhichitta, white and red, shift to different places of the body 
in a daily cycle, monthly cycle, annual cycle, and life cycle. In the monthly cycle, 
bodhichitta engages in its active function in the place where it is situated on a particular 
day. In the place where it was situated the preceding day, there is a residue known asthe 
dissolved part. In the place wherethe bodhichitta will bethe next day, there is already its 
dominant aspect in the growing phase. T he cycle begins on the first day of the lunar 
month when the vital essence is at the tip of the big toe (of the left foot in males and 
right foot in females). This is so because the male vital essence is predominant in the 
white essence and thus flows through the left channe. T he female vital essence is pre- 
dominant in the red essence; thus, it flows through the right channd. On the second 
day, the residue of the vital essence dissolves at the big toe, and at the same time the vital 
essence is performing its active function at the ankle. Its dominant part shifts to the calf 
where the vital essence will be active on the third day. 

According to treatises on astrology, the vital essence shifts daily to a different location 
of the body: in the case of a female, it moves from the right toe to the ankle, then to the 
anterior part of the knee, to the posterior part of the knee, to the lateral side of the thigh, 
to the hips, to the region above the kidneys, to the ribs, to the shoulder and upper arm, 
to the medial forearm, to the palm of the hand, to the neck, to the temples, up to the 
fifteenth lunar day, when it pervades the entire body. O n the sixteenth day, it descends 
to the temples, and so forth, on the left side of the body to reach the top of the foot on 
the twenty-ninth day of the lunar month and pervade the entire body on the thirtieth. 

For a clear description of the various cycles of the vital essence, see G yalwa Yang- 
gönpas Secret Description, ff. 27b6-30b2. 


88. T hese topics are discussed in CPR, ff. 100a4-102b4. 
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89. Kedrup N orzang states that the vital essences of body, speech, mind, and pristine 
awareness (dus ngag sems ye shes kyi thig le) are equivalent to the vital essences of awakened 
body, speech, mind, and pristine awareness (sku gsung thugs ye shes kyi-); and to the vital 
essences that produce the four states (gnas skabs bzhi skyes pa? -) (Detailed Elucidation, ff. 
204b3-205al). 

Two sets of vital essence determine the four states. Four are situated in the upper part 
of the body, and four, in the lower. At the center of the channel-wheel at the head, the 
vital essence of the body, or awakened body, determines the waking state. At the throat, 
the vital essence of speech, or awakened speech, determines the dream state. At the 
heart, the vital essence of mind, or awakened mind, determines the deep sleep state At 
the navel, the vital essence of pristine awareness determines the fourth state, orgasm. 
T hese vital essences depend on the life wind. 

T hefour kinds of vital essencesituated in the lower part of the body are as follows: at 
the navel, the vital essence of the waking state (thus, the vital essence at the navel has two 
potencies: one for the waking state; the other for orgasm); at the base of the genitals, the 
vital essence of the dream state; in the middle part of the penis, the vital essence of deep 
deep; and at the tip of the penis, the vital essence of orgasm. 

In the ordinary condition, deep sleep occurs when coarse winds collect at the center 
of the penis and at the heart. T he dream state occurs for a prolonged length of time as 
these winds spread to the base of the secret place and throat. W hen the winds reach the 
navel and the head, the waking state occurs, accompanied by manifold appearances. 
O rgasm occurs as the vital essences, through the force of sexual intercourse, melt and 
reach the navel and thetip of the penis, producing a blissful sensation greater than when 
they reach other spots of the body. 

M oreover, each of these vital essences is endowed with a double potency. For ordi- 
nary beings, the vital essence at the head and at the navel produces the waking state, 
accompanied by the countless conceptual constructs of daily life; at thetime of enlight- 
enment, however, the potency of the vital essence creates countless emanations of awak- 
ened form (nirmānakāya). Similarly, in the ordinary condition, the vital essence located 
at the throat and at the base of the genitals produces dreams; at the time of enlighten- 
ment, it produces the speech of the enjoyment dimension (sambhogakaya), in all its 
aspects. T he vital essence located at the heart and in the center of the penis, the potency 
of which in ordinary beings causes the unconscious state characteristic of deep sleep, at 
the time of enlightenment is the source of the dimension of reality (dharmakāya), or 
nonconceptual awakened mind, free from all limitations imposed by mental constructs. 
T he vital essence located at the nave and at the tip of the penis, the potency of which in 
ordinary beings is the source of the blissful experience when semen is emitted, at the 
time of enlightenment produces the dimension of bliss (swkhakaya), or the supreme, 
immutable, state of bliss. 

Thus, in the ordinary condition, the potencies of the vital essences that produce the 
four states of waking, dream, deep sleep, and orgasm produce the manifold impure 
appearances; the manifold deceptive expressions of speech; the nonconceptual yet un- 
clear deep sleep; and the bliss of emission, respectively. 

T he deception-creating potencies of the vital essences are cleansed by using as expe- 
riential means the potency that creates various appearances, the potency that creates 
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various sounds, the potency of remaining in anonconceptual state, and the potency to 
experience sexual bliss. At the time of the path, such experiences become empty forms, 
invincible sounds, nonconceptual consciousness, and immutable bliss. As the fruition of 
the process of cleansing, the four states transform into the various manifestations of 
awakening (nirmanakaya), the totality of speech of the enjoyment dimension 
(sambhogakaya), the nonconceptual dimension of reality (dbarmakaya), and the dimen- 
gon of great immutable bliss and pristine awareness ( mahasukhakaya). 

T he obscurations of the vital essences that produce the four states are the very source 
of all obscurations. T hese vital essences are asserted by most outstanding supreme schol- 
ars to be matter. The imprints of obscurations accumulated from beginningless time are 
present within the matter that constitutes the vital essences, that of a union of very 
subtlemind and wind. T heseimprints producethe emotional and cognitive obscurations. 
In the Kalachakra system, the impurities or deception-creating potencies that stain these 
vital essences are purified and their potencies to produce the four dimensions of awaken- 
ing are actualized through the phase of creation and the phase of completion consisting 
of the sixfold yoga, and so on. See Longdol Lamas Kalachakra Tantras Sets of Terms 
According to Tsongkapas Treatises on the Subject, pp. 155-156; K edrup N orzang's Detailed 
Elucidation of the Kalachakra Tantra, ff. 92a6-93a2 and 205a6-206b7; N aropas IK, pp. 
309-151; Hevajra Tantra (trans. Snellgrove), p. 105; and The Samvarodaya Tantra (trans. 
Tsuda), pp. 62-64. 


90. T he secret instructions on the illusory body (seyu lus, mayadeha), luminous clarity 
(od gsal, prabhasvara), dream yoga (rmi lam, svapna), and inner heat (grum mo, candali) 
are intended to transform the waking state into the manifest dimension of awakening 
(nirmanakaya); the deep sleep state into the reality dimension (dharmakaya); the dream 
state into the enjoyment dimension (sambhogakaya); and the orgasm state into the bliss 
dimension of awakening (sukhakaya), respectively. 


91. T hese topics are presented in CPR, ff. 107a2-120b2. 


92. The tantric system speaks of a subtle body (phra ba’ lus) which is based upon the 
coarse body of psychophysical constituents. As to its nature, K ongtrul explains that the 
subtle body denotes mind nature accompanied by the white vital essence, red vital es- 
sence, and wind. Nothing (except for the adamantine contemplation of one who is 
about to awaken) can destroy that body, and for this reason it is called the “indestruc- 
tible vital essence of consciousness” (rnam shes kyi mi shigs pai thig le) (CPR, f. 32a5-6). 


93. Supreme immutable bliss (mchog tu mi ‘gyur bai bde ba): see Chapter 8, n. 41. 
Kedrup N orzang equates the innate body with the very subtle wind (shin tu phra bai 
rlung) which is undifferentiable in nature from the very subtle mind (shin tu phra bai 
sems). The union of subtle wind and subtle mind in the state of conditioned existence is 
the very root of beings’ psychophysical constituents. All phenomena of conditioned 
existence are but manifestations of the very subtle mind and wind. At death, all appear- 
ances dissolve into these two. An experienced yogin, by working on the channds, winds, 
and vital essences, brings about the three-stage experience of light and the luminous 
clarity of mind and attains the final mind-isolation (sems dben mthar thug pa), which is 
the actualization of the subtle wind and mind. On the basis of the subtle wind and 
mind, the yogin arisesin the illusory body, which serves as the cause of the same type for 
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the form dimension of awakening (rzpakzya), while the subtle mind serves as the cause 
of the same type for the reality dimension of awakening (dharmakaya) (Detailed Elucida- 
tion of the Kalachakra Tantra, ff. 243-2526). 


94. Hevajra Tantra Two Examinations (Toh. 418), vol. N ga, f. 15b6-7. T his citation as it 
appears in the Infinite Ocean of Knowledge does not include the following line between 
the fifth and the sixth line bde ba med na de med ‘zyur. The second to last line reads 
mchog tu mi ‘zyur bde bai gzugsin IOK but mchog tu bde bai gzugs med pa in DG.K. 


95. According to this citation, at the time of the ground, the form dimensions of awak- 
ening are present in the body in the aspect of seminal fluid. Seminal fluid and bliss are 
mutually dependent. T he union present in the body is the essence of enlightenment. Its 
potency is equivalent to the vajra body ( CPR, f. 106b4-5). 


CHAPTER 10: SYMBOLS FOR THE CAUSAL CONTINUUM 


1. The union of eand vam is posited in relation to thirty-seven constituents. Thirty-six 
constituents (the aggregates, elements, and so forth) form the sphere of pervasion. T he 
thirty-seventh constituent, the unobscured nature and one flavor of the aggregates, and 
so forth, and their indivisibility, is considered as the single pervading agent. T hese con- 
stitute the ground of purification, the purifying agent, and the result of purification of 
both the causal and resultant ways. M oreover, all the aspects of the ground that arise as 
the result are included in and taught as the thirty-seven factors conducive to awakening 
(MH, f. 46b2-4). 


2. Net of Magical Manifestation of Manjushri: King of Tantras (Toh. 360), f. 7b7. Referred 
to here is the Manjushrinamasamgiti. 


3. The syllable vam, symbol of bliss, is formed by the five immutable great emptinesses, 
and the syllable e, symbol of the dimension of emptiness, is formed (in the shape of a 
triangular dharmodaya) by the six immutable great emptinesses. T he bases for this for- 
mation of the union of the two syllables are the aggregates, elements, sense powers, 
faculties, and activities of the faculties, in six sets of six (MH, f. 48a2-4). See also Longdol 
Lamas Kalachakra Tantras Sets of Terms According to Tsongkapa’ Treatises on the Subject, 
pp. 156-162. 


4. The psychophysical constituents are endowed with two purities (natural purity and 
purity from adventitious stains); they are of one flavor in the state of bliss and enptiness 
and unified in a single immaculate collection; thus, they are referred to as empty. Such 
emptiness can be experienced by nondual awareness alone it is not simply negation 
based on not finding anything upon examination (MH, f. 4885-4). 

Pundarika states that emptiness (stong pa, Simya) in this context refers to absence of 
obscuration, sameness of nature, and unification into one of the factors (aggregates and 
so forth) included in the respective five emptinesses. It is not an absence of phenomena 
because they are personally perceived by the yogin (Pundarika's Stainless Light, vol. T ha, 
ff. 148b7-149al). 


5. The shapes of vam and e explained below, are formed of the characters of the Vartula 
or Vivarta Sanskrit script. 
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6. Aspiration sign (tsheg drag, visarga): grammatical sign indicating aspiration (as in 
kshah, which appears as a crescent moon). 


7. A small sphere or dot (zig le, anusvara): the ending nasal sound (as in am). 
8. Tip (nada): a flame-like shape rising from the sphere (dot). 


9. The definitive qualities of body and mind (/us bsam gyi nges pa). Body stands for 
method, and mind, for wisdom. 


10. a, i, ri u li: the five short vowels of the Sanskrit alphabet. 


11. That it is invincible (gzhom du med pa) means that it is immaterial, not an object to 
be refuted by reason, nor one to be forsaken, and therefore cannot be conquered by 
poison, weapons, scriptural authorities, reasons, or antidotes (MH, f. 47a7-b1). 


12. The five awakenings (mngon byang Inga) are distinguished as five outer awakenings 
in accordance with yoga tantra and five inner awakenings in accordance with the highest 
yoga tantra. For the former, see Chapter 5, n. 45. For the latter, see Yang-gonpds Secret 
Description of the Vajra Body, f. 681-6; see also CPR, f. 41a2-5; and Kedrup N orzang's 
Detailed Elucidation of the Kalachakra Tantra, f. 141€5-b3. 


13. Vairocana, AkYobhya, Ratnasambhava, Amit» bha, and Amoghasiddhi. 


14. Emptiness endowed with the supreme of all aspects (rnam pa kun gyi mchog dang 
Idan paï stong pa nyid): in this context, "aspects" (rnam pa) refers to the clarity or ap- 
pearance aspect of emptiness, "supreme" (zzchog) because appearance and emptiness are 
an inseparable unity from which nothing can be subtracted and to which nothing can be 
added, utterly immutable 

Kedrup N orzang states that in the K alachakra system, the emptiness to be meditated 
upon is twofold: with aspects (rnam bcas kyi stong pa nyid) and without aspects (rnam 
med -). The emptiness without aspects is the emptiness of not finding any intrinsic 
essence in the aggregates of forms and so forth, despite the scrutiny of discerning wis- 
dom, just as one finds no essence in a plantain tree. The emptiness with aspects, or 
emptiness endowed with the supreme of all aspects, refers to the variety of empty forms. 
Thisis not the emptinessthat isa mere dimination by logic of the objects to be negated. 
It comprises the empty forms of the three worlds which are seen like the images in a 
divination mirror (Detailed Elucidation of the Kalachakra Tantra, ff. 303b4-304a3). 

Kongtrul explains that the Kalachakra tantra teaches the emptiness endowed with 
the supreme of all aspects, which constitutes the principal view of all the tantras. T his 
emptiness alone is capable of producing supreme immutable bliss. Of the three aspects 
of emptiness— that of the ground, path, and result— this is an emptiness meditated 
upon on the path. In the Kalachakra system, supreme emptiness is called indefinite 
emptiness (rnam par ma nges pai stong pa nyid) because the forms in which it manifests 
are indefinite, being unlimited luminous clarity (od gsal) and multicolored images (sna 
tshogs gzugs brnyan, visvabimba). T his emptiness is revealed after the manifestation of 
ten signs which are empty images (stong nyid kyi gzugs, Sinyatabimba) produced by the 
yogas of the day (nyin gyi rnal ‘byor) and of the night (mtshan moi rnal ‘byor). T his 
quintessential emptiness has a nature like that of the images in a mirror type of divina- 
tion: it has all the aspects (rnam pa thams cad) of the three realms of existence, while its 
own nature is without real characteristics, not being composed of particles and being 
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free from conceptual constructs. It is direct knowledge. It is the illusory manifestation of 
the supreme (mchog) pristine awareness of luminous clarity (ZOK, vol. Ill, pp. 213-218). 


15. In the Kalachakra tantra, the consonants of the Sanskrit alphabet are grouped into six 
classes (of five each). The first class are the gutturals ka, kha, ga, gha, na, the second, the 
palatals cha, chha, ja, jha, na, thethird, the linguals za, tha, da, dha, na, the fourth, the dentals 
ta, tha, da, dha, na, the fifth, the labials pa, pha, ba, bha, ma, and the sixth, the aspirants sa, 
hpa, sha, sha, hka (Pundarikas Stainless Light, Toh. 1347, vol. T ha, f. 147b1-2). 


16. In the ancient Sanskrit script, eis usually represented as an inverted triangle. 
17. Indestructible Garland (Toh. 445), vol. Ca, f. 263b6. 
18. Samputa Tantra (Toh. 381), vol. Ga, f. 81b1. 


19. Vajrasattva represents the sixth family, that of the vajra. It is the essence of emptiness 
and compassion. Asit isan undivided state, it is vajra; asit isthe union of the three worlds, 
or of body, speech, and mind, it is sattva. See Hevajra Tantra (trans. Snellgrove), p. 47. 


20. This citation is found in Pundarikas Stainless Light (Toh. 1347), vol. T ha, f. 136b3-5. 


21. The inimical associations refer to that of the elements of water and fire (since water 
extinguishes fire) and that of wind and earth (since wind scatters particles of earth). 


22. T he images empty of all aspects, or causal great seal, and the immutable great bliss, 
or resultant great seal, exist only nominally in a cause-effect relationship; both are pri- 
mordially present as the nonduality of emptiness and compassion. For a discussion of 
this point, see OK, vol. Il, pp. 213-221. 


23. Common abridged tantras (bsdud pai rgyud) refers to the small Chakrasamvara 
Tantra, the Hevajra Tantra Two Examinations, the Kalachakra Condensed Tantra, and 
other condensed tantras of highest yoga. The once-extant large forms of these tantras, 
such as the Kalachakra Root Tantra and Hevajra Tantra Five Hundred Thousand, are re- 
ferred to as the extensive tantras ( CSZ, f. 9a). 


24. Hevajra Tantra Two Examinations (Toh. 418), vol. N ga, f. 16b1. 


25. When distinguished in terms of the aggregates, elements, sense powers, and their 
five objects, the great single reality of mind exists in five states, whose purities are the five 
buddhas, the five pristine awarenesses, and so on. See K ongtrul’s explanation in CH, ff. 
203b4-204b3. 


26. The potential for manifestation (char yang; more often, ‘char yang): Just as any 
object can be reflected in a mirror, this potential is capable of manifesting as any phe- 
nomenon whatsoever (gang du ‘char yang rung ba). 


27. The six unions are discussed in the Essence of the Great Seal Tantra (Toh. 420), vol. 
N ga, ff. 67b5-68a7. 


28. See Chapter 8, section entitled "T he Impure State: M anifestation of Appearances 
Based on the Condition of D eception." 


29. rnam bcu dbang Idan: literally, "powerful one possessed of ten aspects." T his refers to 
the root mantra of Kalachakra, which contains ten letters: 4, ksh, m, 4 v, r, and y; plus 
visarga (crescent moon); anusvara (in ham); and vowel a. 
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30. The vowels known as qualities (guna) are a, e, ar, o, and al. The sign of aspiration 
(rnam bead, visárga) is usually written to the right side of a letter as two dots or spheres 
vertically arranged. H ere, it is represented by a crescent moon. 


31. For an explanation of the assemblage of the letters of the mantra, see N gulchu 
D harmabhadra's Brief Discussion of the Arrangement of the Powerful Ten Letters and Their 
Symbolism, pp. 339-340. 


32. T his is the root mantra of Kalachakra (am kshah ma la va ra ya). 
33. See Chapter 9, n. 21. 


34. In the cosmology of the Kalachakra system, the world with its central M ount M eru 
is supported at its base by the five elements in a configuration of semi-spheres inserted 
one into the other. T he letters symbolize the elements and also represent the way they 
first arose. T he letter ya (which in the arrangement of the ten letters is the base) repre 
sents wind, the first dement at the base of the world-systen. Above ya stands ra, which 
represents the fire element that develops from the friction of the wind arising from 
different directions and converging. Above the ra stands the letter va, which symbolizes 
the water element. The water dement descends from thick clouds formed by the steam 
of heat. Above the letter va stands /a, which represents the earth dement; it develops as 
a result of the action of wind “churning” the mass of water. For a discussion of the 
formation of a world-system according to K alachakra, see K ongtrul's Myriad Worlds (En- 
glish translation), ch. 3; and Kedrup Norzang's Detailed Elucidation of the Kalachakra 
Tantra, ff. 30b3-3124. 


35. For a detailed discussion on how the deities of the generation phase exist as the 
powerful ten-letter mantra, see K edrup N orzang's Detailed Elucidation of the Kalachakra 
Tantra, f. 139a5-b7. 


36. For theten signs, see Chapter 9, n. 21. 


37. The sixfold yoga (rnal ‘byor yan lag drug, sadangayoga), emphasized in Kalachakra: 
specific withdrawal (so sor sdud pa, pratyahara); meditative absorption ( sam gtan, dhyana); 
life control (wind control techniques) (srog rtsol, pranayama); retention ( dzin pa, dharana); 
subsequent application (rjes su dran pa, anusmrti), and contemplation (ting nge dzin, 
samadhi). T he first two branches, withdrawal and meditative absorption, purify the 
central channel and cause the appearance of the empty images of the ten signs, and so 
forth. W ind control techniques cause the winds that circulate in the Zalana and rasanato 
dissolve in the central channel. As a consequence, the mind of luminous clarity ( od gsal 
gyi sems) is made manifest, further purifying the empty form self-manifestation of such 
mind. T hen, by means of the fourth, retention, through the experience of the four joys 
in the descending and ascending order, the innate bliss of the mind of luminous clarity 
is conjoined with emptiness, and the pristine awareness of bliss and emptiness is devd- 
oped. T hereafter, with the fifth, subsequent application, the real empty form of the male 
and female deities in union is actualized. Simultaneously, the practitioner repeatedly 
enters the state of pristine awareness of bliss and emptiness in which observer and ob- 
served are one. By relying on the great seal of the empty form with the last branch, that 
of contemplation, one proceeds through the twelve levels of realization, gradually ex- 
hausting the 21,600 karmic winds until the mind of luminous clarity arises as immu- 


NOTES TO PAGES 198 TO 206 — 455 


table bliss, the awakened dimension of great bliss. Source Kedrup Norzang's Detailed 
Elucidation, ff. 19b7-20a6. See also CSI, ff. 27b1-29al. 


38. Ten mandalas (dkyil ‘khor, mandala). T hese are the mandalas of the five elements 
(earth, water, fire, wind, and space) that flow in the order of generation in the left nostril 
and in the order of dissolution in the right nostril at the nave, and so forth. See /K, pp. 
251-252; 216-286. 


39. Ten states of love ( dod pa? gnas skabs bcu): fixation of thought, desire, fever, pallor of 
the face, loss of appetite, trembling, madness, vertigo, mental confusion, and absolute 
insensibility. See K edrup N orzang's Detailed Elucidation, f. 293b1-4; and IK, p. 222. 


40. The Net of Magical Manifestation [of Manjushri] or Manjushrinamasamgiti (Toh. 
360), vol. Ka, f. 3b5. 


41. Kedrup N orzang explains the etymology of the term dus "bor in the following way: 
During the path, when the ten winds enter the central channel, the natural mind of 
luminous clarity manifests. Like the sun and its rays, there arise many empty image 
reflections of that natural mind, which are like the forms in a divination mirror. As the 
empty images become more and more clear, at the end, they become the limitless 
knowables (shes bya) of the three worlds, free of all obscurations. T his is called “whee” 
(cakra) or "wisdom" (prajna). The mind of luminous clarity, the supreme unchanging 
knowe (shes pa), free of all obscurations, is the "time" (kala) or "method" (upaya). T he 
indivisible union of knowable and knower, or wisdom and method, is Kalachakra ( De- 
tailed Elucidation, f. 2384-7). 


CHAPTER 11: THE PATH 


1. Tilopas Perfect Words: Esoteric Instructions of the Dakini in Treasury of Precious Key 
Instructions (gDams ngag rin po chei mdzod), vol. 7, f. 351-2. 


2. Four dimensions (sku bzhi). See Chapter 1, n. 40. 
3. Ornament of the Scriptures (Toh. 4020), vol. Phi, f. 8a2-3. 


4. Stiramati explains that the two sides (phyogs gnyis) are the side of the emotional afflic- 
tions (nyon mongs pai phyogs), desire and other emotions, and the side of remedies (gryen 
poi -), faith and so forth. To be ripened in terms of the former means that one has gained 
an existence in which one has the ability to forsake and thereby pacify emotional afflic- 
tions such as desire; and in terms of the latter, the ability to apply oneself fully to the 
virtuous side (Extensive Commentary on the Scripture Ornament, Toh. 4034, vol. M i, f. 
97a7-b4). 


5. Tib. dbang; lit. “power.” 

6. Hevajra Tantra Two Examinations (Toh. 418), vol. N ga, f. 1783-4. 
7. Oral Teachings of Manjushri (Toh. 1853), vol. Di, f. 1784-5. 

8. Commentary on the Oral Teachings (Toh. 1866), vol. Di, f. 138b1-2. 
9. Light on the State of Union (Toh. 1818), vol. N gi, f. 242b5. 

10. Citation not found in the Hevajra Tantra. 
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11. On the various etymologies of initiation, seeTaranatas Explanation of the Kalachakra 
Mandala Ritual, Collected Works, vol. 3, ff. 10b7-12b7. 


12. Essence of Pristine Awareness (Toh. 422), vol. N ga, f. 101a5. The Beijing edition of 
TOK reads man ngag instead of yan lag. 


13. Jnanaparama, commenting on this passage, explains that "complete" means that the 
initiation must be complete in all its parts: the ritual for the site, ritual of vases, ritual of 
preparation of the students, ritual of the mandala, initiation of vajra master, secret initia- 
tion, pristine awareness through wisdom initiation, and thefourth initiation. T he branch 
essential principle (yan lag de nyid) refers to a master who is part of an unbroken lineage 
of masters in that he or she has received the initiation according to textual tradition 
(Vital Essence of Pristine Awareness Commentary, Toh. 1203, vol. Ja, f. 228a3-5). 


14. Susiddhi (Toh. 807), vol. Wa, f. 172b5. 


15. O bscuration of emotional afflictions (zyon mongs kyi sgrib pa, klesavarana), obscura- 
tion of knowable phenomena (shes bya? sgrib pa, jieyavarana), and obscuration of karmic 
actions (das kyi sgrib pa, karmàvarana). 


16. Indestructible Garland (Toh. 445), vol. Ca, f. 212a2-3. 


17. Intelligent persons (d/o dan): individuals possessed of the wisdom needed to be able 
to retain the significance of the four initiations and observe pledges and vows 
(Alamkakalashas Indestructible Garland Commentary, Toh. 1795, vol. Gi, f. 3525). 


18. lluminating Lamp (Toh. 1785), vol. Ha. Citation not found. 


19. Concerning the etymology of mandala (dkyil ‘khor), manda means heart (snying po) 
or essence (cud), and /a, to seize ( dzin pa) or take (Jen pa). Thus, it is called mandala 
because it causes one to seize or take hold of the basis of essential qualities (D harmashri’s 
VOWS, f. 232b3-4). It denotes the gathering of the deities who are of the nature of 
compassion and wisdom, as well as the divine mansion that is their supporting environ- 
ment. The essence referred to in “seizing the essence” is the great bliss which is the 
indivisibility of emptiness and compassion. Such indivisibility is the progenitor of all 
mandalas and enbodies all forms of deities whose nature is bodhichitta (mind of awak- 
ening) (Abhayakaras Awn of Esoteric Instructions, Toh. 1198, ff. 82b4-83b6). 


20. Synopsis of the Initiation Procedure for Chakrasamvara (Toh. 1431), vol. Wa, f. 219b5. 
21. Twenty Rituals of the Guhyasamaja Mandala (Toh. 1810), vol. N gi, f. 131b3. 


22. T he relative awakening mind mandala refers to the vital essences of the master and 
his consort, which are the secret substances of the secret initiation. T he mandala of the 
bhaga refers to the consort's "lotus" since in the third initiation the student himself 
unites with a consort. T he ultimate awakening mind mandala refers to the actual innate 
pristine awareness. See Chapter 12, section entitled “High Initiations.” 


23. Abhidhana Tantra (Toh. 369), vol. Ka, f. 344b3-5. 
24. To actualize the mandala (dkyil ‘khor serub pa) involves the invitation of the mandala 
of pristine awareness deities from their natural abode, making offerings and giving praise 


to the deities, and merging the pristine awareness mandala with the visualized one. See 
IBTS, pp. 291-301. 
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25. Refers to the shape of the wind. See Chapter 6, n. 4; and Chapter 4, n. 18. 


26. The four mandalas alluded to here are, one, the mandala of colored powders (rdu/ 
tshon gyi dkyil ‘khor), used for the seven initiations patterned on childhood; two, the 
mandala or body of the consort (phyag reyaii lus kyi -) for the vase initiation; three, the 
mandala of the consort's lotus (bha gai -) for the secret initiation; and four, the mandala 
of bodhichitta (byang chub kyi sems kyi -) or vital essence for the pristine awareness 
through wisdom initiation. The mandala of bodhichitta is twofold: that of relative 
bodhichitta, or vital essence, and that of ultimate bodhichitta (Taranatas Explanation of 
the Kalachakra Mandala Ritual, Collected Works, vol. 3, f. 462-4). 


27. Pema Karpo, referring to the Kalachakra Tantra, states that the mandala of colored 
powders is intended for gaining mundane powers and the other three mandalas (that of 
the body, the bhaga, and bodhichitta) are taught for the sake of attaining the supreme 
power (f. 107a2). T he colored powders mandala alone is used for the purpose of bring- 
ing about the ripening of the student's mind (7V, vol. Ca, ch. 3, f. 103a4). 


28. Synopsis of the Initiation Procedure for Chakrasamvara (Toh. 1431), vol. Wa, f. 219b4- 
T; 


29. This assertion is found in the Continuation of the Guhyasamaja Tantra (Toh. 443), 
vol. Ca, f. 152b4. The Continuation of the Samputa Tantra possibly refers to rGyud kyi 
rgyal po chen po dpal yang dag par sbyor ba'i thig le (Toh. 382, vol. Ga), which in the 
D g.K. is listed after the Samputa Tantra (Toh. 381). In this text, the three mandalas are 
mentioned at ff. 167b7-168al. 


30. Commentary on the Purification of All Evil Destinies (Toh. 2624), vol. Cu, ff. 152b1- 
23183. 


31. For a description of these, see The Buddhist Tantras: Light on Indo- Tibetan Esotericism 
by Alex Wayman (Delhi: M otilal Banarsidass, 1990) (henceforth cited as LITE), pp. 
92-97. 


32. Toh. 388. Citation not found. 


33. Commentary on the Ornament of the Realization of Guhyasamaja (Toh. 1817), vol. 
N gi, ff. 210b1-232b6. 


34. For a description of the method of conferring initiation in the body mandala, see 
IBTS, pp. 303-307. 


35. Toh. 431, 432, 433, and 434 areAchala tantras that belong to highest yoga tantra, as 
opposed to the Achala Kalpa (Toh. 495), which belongs to conduct tantra. See LITE, 
pp. 234-237. Among the other Indian masters who advocate the use of the mandala 
painted on cloth is Jayasena. H e expresses this in his Ritual of Initiation of the Glorious 
Ocean of Dakas (Toh. 1521), vol. Za, ff. 51a7-52al. 


36. M anjushriyashas ( Jam dpal grags pa), the eighth king of Shambhala, lived around 
the time when Dignaga and D harmakirti were propagating the Buddhist doctrine in 
India. It is said that he initiated into the tantra of Kalachakra thirty-five million fortu- 
nate seers of different lineages (7;zs who adhered to different fundamentalist views, 
unifying them into the single vajra lineage (do rje? rigs). For this, he (in the latter part of 
his life) and subsequent kings were called kulika (rigs Idan) (lineage-holder). After con- 
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ferring the initiation on the seers, he taught the condensed essence of the Kalachakra 
Root Tantra, known asthe Concise Tantra of the Glorious Kalachakra, currently referred to 
as the Kalachakra Tantra, the longer version not being extant (Taranatas Origin of the 
Kalachakra Teachings, Collected Works, vol. 2, f. 5a6-b7). 


37. Scriptures on discipline ( dul ba lung, vinayagama) refers to the four divisions of the 
vinaya ( dul ba lung sde bzhi) of the individualists. 


38. The mandala of colored powders is a flat representation of the three-dimensional 
mandala, which includes the residence and the resident deity. T he various aspects of the 
residence mandala correspond to the aspects of the path the yogin must traverse, and the 
symbolism involved is rich and varied. It is used exclusively to confer the vase initiation. 
See CH, f. 116b2-5. 


39. Indestructible Essence Ornament Tantra (Toh. 451), vol. Cha, f. 51b3. According to 
Taranata, the family of desire tantras ( dod chags kyi rigs kyi rgyud) are intended for 
persons dominated by desire. T hese are exemplified by the Guhyasamaja (Toh. 442), the 
Red Yamari (Toh. 474, 475) and Black Yamari (Toh. 467, 469, 473), Krishnayamarimu- 
khasatchakra (Krsnayamarimukhasatcakrasadhana, gDong drug pa, Toh. 2015) and the 
Vairochana Magical Net (possibly the same as the Secret Essence | Guhyagarbha, gSang bai 
snying po], Toh. 832). T he Bhairava Tantra (Toh. 468) exemplifies the family of tantras 
of aversion (zhe sdang gi rigs kyi rgyud) intended for persons dominated by aversion. T he 
Chanting the Names of Manjushri(Toh. 360) exemplifies the tantras of delusion (gti mug 
gi rigs kyi rgyud) intended for dduded persons. 

Each of these families of father tantras presents its content in accordance with its 
name. In the Guhyasamaja and other desire tantras, the path of desire is of primary 
importance. T he phase of generation involves mainly visualization of the forms of the 
male and female deity in union; appeal to the deities to melt into the vital essence; and 
emanation of the retinue deities from the womb of the main female deity, and so forth. 
T he phase of completion involves mainly reliance on the consort. T hese desire tantras 
do not extensively present the ascertainment of reality, and fierce rites are not empha- 
sized. In the Bhairava and other tantras of aversion, one finds principally a single male 
deity. T he phase of completion in these tantras comprises methods of blocking the winds 
in the central channel that involve mainly one's body alone (without consort). Fierce 
rites are described in great detail. T he Chanting the Names of Manjushri and other tantras 
of ddusion, whether they present a single central figure or the male and female central 
figures in union, do not teach the emanation of the retinue from the womb of the 
consort or the appeal to the deities to melt into the vital essence. T hey teach extensively 
the ground, path, and result. The phase of generation in these tantras emphasizes 
nonconceptual reality. O nly in a minor way do they teach the path of desire and fierce 
acts (Taranatas Origin of the Kalachakra Teachings, Collected Works, vol. 2, f. 4a2-4; 
Explanation of the Indestructible Way, Collected Works, vol. 8, ff. 7b7-10b5). 


40. Continuation of the Guhyasamaja Tantra (Toh. 443), vol. Ca, f. 152b6. 


41. Concerning the method and wisdom tantras, Butón states that the Guwhyasamaja 
and other tantras belong to the Akshobhya family of tantras. The Yamantaka, and so 
forth, belong to the Vairochana family. T he tantras of Ratnasambhava and Akashagarbha 
that belong to the Ratnasambhava family were not translated into Tibetan. The 
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Shribhagavadekajatamahakalpa (Toh. 476) and other tantras belong to the Amitabha 
family. T hetantras of Siddharta and the Amritakundali (Toh. 841) and others belonging 
to the Amoghasiddhi family were not translated into Tibetan. T he Secret Moon Essence 
Tantra (Toh. 477) and others belong to the Vajradhara family (BGP, ff. 164a4-185b1). 


42. Abhidhanottara Tantra (Toh. 369), vol. Ka, f. 20883. H ere, the title of this tantra 
appears as nges brjod While it most commonly appears as mngon brjod. 


43. H ere, H eruka stands for Akshobhya; Vajraditya, for Ratnasambhava; Padmanartesh- 
vararaja, for Amitabha; and Ashvottama, for Amoghasiddhi. Taranata states that the 
Buddhasamayoga (Toh. 366) and the Secret Moon Essence (Toh. 477) exemplify the 
Vajrasattva family; the Kalachakra belongs certainly to that family too, although it seems 
related also to the H eruka family. The Chatuhpita (Toh. 428) is the only tantra of the 
Vairochana family (or “permanent” family) that was translated into Tibetan. The 
Chakrasamvara (Toh. 368), Hevajra (Toh. 417, 418), Mahamaya (Toh. 435), 
Buddhakapala (Toh. 424), Vajrarali (Toh. 426), Rigi Aralli (Toh. 427), and Essence of the 
Great Seal (Toh. 420) tantras exemplify the H eruka or Akshobhya family. T he Vajramrita 
(Toh. 435) exemplifies the Vajraditya or R atnasambhava family. T he Ku/alokanata (Toh. 
436) and the Padmanarteshvararaja Sadhana (Toh. 3160, 3161, 3335, 3423, 3424) ex- 
emplify the Padmanarteshvararaja or Amitabha family. T he Tantra of the Origin of Tara 
(Toh. 726), Praise to the Twenty-one Forms of Tara (Toh. 437), and the various root 
tantras of Kzlaya exemplify the Ashvottama or Amoghasiddhi family. The Tantra of the 
Origin of Mahakala (Toh. 440), being a tantra of the activity type, also belongs to this 
last family. See Taranata's Origin of the Kalachakra Teachings, Collected Works, vol. 2, f. 
4a4-6; and Explanation of the Indestructible Way, Collected Works, vol. 8, ff. 10b5-16b4. 

In his General Presentation of the Sets of Tantra, Butón speaks of seven tantras of 
wisdom (shes rab kyi rgyud) or mother tantras: those that teach equally all the six fami- 
lies, tantras of the H eruka family, of the Vairochana family, of the Vajraditya family, of 
the Padmanarteshvararaja family, of the Ashvottama family, and of the sixth family, that 
of Vajradhara. T he Indestructible Tent Tantra (Toh. 419) is the tantra that teaches all the 
families equally and is considered by commentators to be the very origin of all mother 
tantras. Buton provides a long and comprehensive list of the tantras exemplifying the 
other families. 


44. Samputa Tantra (Toh. 381), vol. Ga, f. 117a7. 


45. Explaining this verse in his Commentary on the Hevajra Tantra, Kongtrul states that 
all families have the single nature of innate joy (/han cig skyes pa? dea’ ba). To serve the 
purpose of limitless kinds of trainees, innate joy is distinguished into thousands of fami- 
liesin the following way: At thetimeof the ground, innate joy isattended by obscurations, 
that is to say, differentiated into five states of mind that have the nature of the five 
emotional afflictions such as desire. H ence, it becomes the five families of Vairochana, 
and so forth. Extensively subdivided, the five families become as numerous as the grains 
of sand of ten Ganges rivers. Each of the five root families is subdivided into five smaller 
families, thus yielding twenty-five. D istinguished in terms of method and wisdom, these 
become fifty. Distinguished in terms of body and mind, these become one hundred. 
Each of these has one hundred subdivisions, each of which is further divided into one 
hundred, and so forth, ad infinitum ( CH, ff. 204b3-205b6). 
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46. Short Guide to the Meaning of Highest Yoga Tantra (Toh. 3713), vol. Tsu, f. 106b6- 
107a3. 


47. Butón differentiates tantras according to the teacher of the tantra (ston pa), the 
person who has requested the teaching (zhu ba po), the compiler (sdud pa po), and the 
trainee ( dul bya). 

A tantra taught by a teacher in the form of Vajradhara, Vajrasattva, and so on, in the 
midst of an entourage of queens is a father tantra. If it is taught by a teacher who isa 
heruka, a sky-farer, or a female deity, it is a mother tantra. 

A tantra requested by a bodhisattva or a male deity is a father tantra; one requested 
for the sake of or by a female deity is a mother tantra even though the teacher may be a 
male deity. 

Although Vajrapani is generally considered to have been the compiler of the tantras, 
in some cases, the tantra has been compiled by the same person who requested it. For 
instance, the G uhyasamaja was compiled by Vajradharma and istherefore a father tantra. 
T hose compiled by a female deity are mother tantras. 

If thetantra has been taught for the sake of males, it is a father tantra; if taught for 
the sake of females, it is a mother tantra. It is also a father tantra if it was taught for the 
seke of uplifting Buddhist trainees who have fallen into wrong ways or adhereto wrong 
views concerning Buddhist tenets. It is a mother tantra if taught in order to uplift non- 
Buddhists who have fallen into wrong ways and adhere to wrong views, who enjoy 
killing, and so forth. 

T hese characteristics are noted in terms of their predominance in a particular tantra. 
All tantras share these characteristics to a certain extent (BGP, ff. 28222-28325). 


48. D eitiesin forms conforming to the ways of the world would be for example, deities 
seated on jewel-bedecked thrones or lion thrones, who hold the jewel, whee, and so on, 
as insignias, and wear silk scarves, and so forth. D eties represented sitting or standing 
on corpses or skulls, holding the curved knife, skull cup, staff (khatvañga), or small 
drum as insignias; wearing bone ornaments, garlands of heads, human heads, human 
skin as garments, or otherwise naked, are forms that are contrary to the ways of the 
world (BGP, ff. 280b4-281al). 


49. T he meaning here is probably that father tantra is intended for practitioners of lesser 
wisdom, and mother tantra, for those of higher wisdom. 


CHAPTER 12: INITIATION 


1. Nagarjunas Ritual of the Mandala of Guhyasamaja, for example, states that one must 
recite 100,000 of the mantra of the main daty and his consort and 10,000 of the man- 
tras of each of the other daties of the mandala (Toh. 1798, vol. N gi, f. 15b7-16a1). The 
same is stated in Abhayakaraguptas Indestructible Garland Mandala Rituals (Toh. 3140, 
vol. Phu, f. 6a7b1). 


2. Nagarjunas Ritual of the Mandala of Guhyasamaja (Toh. 1798), vol. N gi, f. 161-2. 
3. Ibid., f. 16a2. 
4. On the details of these, see /BTS, pp. 285-291. 
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5. Ritual of the Mandala of Guhyasamaja (Toh. 1798), vol. N gi, f. 16a2-3. 
6. See JBTS, pp. 291-301. 
7. Ritual of the Mandala of Guhyasamaja (Toh. 1798), vol. N gi, f. 1623. 


8. Reading iin place of bzhi. In the original (D g.T.), the fifth line (dbang bzhi rdzogs 
par ...) does not appear. 


9. Ritual of the Mandala of Guhyasamaja (Toh. 1798), vol. N gi, f. 1623-4. 


10. For example in places such as a monastery, temple, or residence, it is not necessary to dig 
the soil to clear the ground of stones, thorns, and other faults of the earth (ZBTS, p. 281). 


11. Abhayakaras Indestructible Garland Mandala Rituals (Toh. 3140), vol. Phu. 


12. As to the examination of the directions, if a site is elevated at the center and 
depressed in the east and north, it is considered to be a suitable place. O n the contrary, 
if the site is depressed in the center and elevated in the east and north, it is not suit- 
able. 

Abhayakara notes the negative effects of building in an unsuitable place: If the land 
resembles a tortoise's back, there is risk of death or impoverishment; if devated in the 
north, there is risk of extinction of one's family lineage; and if elevated in the east and 
depressed in the center, risk of the practitioner's death (ndestructible Garland Mandala 
Rituals, Toh. 3140, f. 2b6). 

Taranata sets forth the associations of the colors of the earth with the four castes. A 
place wherethe earth is black is associated with the menial caste and is fit for the activa- 
tion rituals of killing, drawing out, and parting; yellow earth is associated with the mer- 
chant caste, the place fit for stupefying, paralyzing, and striking; red earth is associated 
with theroyal caste, the placefit for dominating and drawing in; white is associated with 
the brahmin caste, the place fit for peaceful and enriching activities; green earth is asso- 
ciated with the lowest caste, the place fit for all activities; blue earth has the same charac- 
teristics as green; earth of uncertain color has the same characteristics as that of the black 
(Mandala Ritual of Kalachakra, Collected Works, vol. 3, ff. 2157-2222). 

Concerning the examination of the characteristics and signs shown by earth and 
water tests, the General Tantra (Toh. 806) (as cited in Zhuchen Tsultrim Rinchen's Cata- 
logue of the Tengyur, p. 569) explains: In examining the characteristics of the site to 
determine whether it has any defects, it is to be considered inauspicious if the site has 
steep slopes, thorny brambles, potsherds, bones, cracks, tree-stumps, holes, ant-hills, 
ashes, alkaline soil, pebbles, dust, stones, hairs, and insects such as ants. 

To examine the signs shown by a test of the earth, one digs a knee-deep hole, and 
then, with the same earth, refills the hole. If there is more than sufficient earth to refill 
the hole, one will gain powers through practice in that place. 

To examine the signs shown by a test of the water, one digs a hole half a cubit deep 
and fills it up with water. Then, one walks one hundred paces away and quickly returns 
to examine the level of the water; if it has not diminished, the place is ideal. 

As to the site suitable for drawing the mandala, K ongtrul states that it can bein the 
midst of a forest or garden, or in a house where a bodhisattva lives, or in a temple that 
contains statues of the buddhas. An unsuitable site is a place where the people are unruly 
and hostile (CH, f. 153b4-6). 
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13. T he request for the site in the case of a manifest being (i.e, the owner of the place, a 
king, minister, or another) is made by verbal agreement or purchase. T he request for the 
stein the case of a non-manifest being is made as follows: First, having performed the 
yoga of generating oneself as the deity, one arranges offerings and zorma (bali) on the 
spot, calls upon the local spirits (known as “lords of the ground”) (gzhi bdag) of different 
kinds who are natural dwellers of the place, makes offerings, and requests them to grant 
the place for the use of the mandala. To ask permission from the earth goddess, who is 
the owner of all earth in general, first one invites the earth goddess, who is yellow in 
color, peaceful in aspect, and adorned with yellow scarves and jewels. In her left hand, 
she holds a longevity vase filled with nectar; with the right hand, she performs the ges- 
ture of “accepting to be the witness.” H aving invoked the goddess, one offers to her 
fragrances and other objects of sensory appeal, as well as the zorma. After one asks her 
permission to use the place and receives it, she merges into the place. T he details in the 
procedure to request the site vary somewhat according to different tantras. See Taranata's 
Mandala Ritual of Kalachakra, Collected Works, vol. 3; Mandala Ritual of Guhyasamaja 
According to the Nagarjuna Tradition, Collected Works, vol. 5; and Mandala Ritual of 
Vajrapani Mahachakra, Collected Works, vol. 8. 


14. Uraga (lto ‘phye) (lit. “slithers on the belly") is a naga protector of the earth. In the 
Kalachakra Tantra, it is called the “Rahu of the earth” (sa yi sera gcan) and in Pundarikas 
Stainless Light Commentary on the Kalachakra, Rudra (D rag po). 

Tatagatavajra describes the wraga as follows: It is white in color, radiates light, and 
wears various ornaments. Below the nave, it has the form of a snake; above, that of a 
human with a hood of nine snakes. It lies on itsleft side with the left hand at the ear. Its 
hand holds a jewel at the hip. It emits the sound "phu, phu." It reclines on an area 
covering one ninth of the soil, with eight naga kings disposed along its body: Kulika (rigs 
ldan), brilliant green, situated at the tip of the tail; Karkotaka (stobs kyi rgyud), grey in 
color, at the secret place; Shankapala (dung skyong), white in color, at the navel; 
M ahapadma (padma chen po), golden in color, at the shoulders; Vasuki (nor rgyas), green, 
at the heart; Takshaka ( jog po), red, at the neck; Padma (padma), radiant white, at the 
ears; and Ananta (bz yas), blue, at the crown of the head. T he upper body of each one 
looks like that of a god, head hooded with seven snakes, and the lower part resembles a 
coiled snake, hands holding blazing jewels (Ritual for the Mandala of Glorious 
Chakrasamvara, Toh. 1511, vol. Zha, ff. 310a6-311). 

As the zraga revolves clockwise according to the passage of the sun through the 
twelve houses, one must first determine the direction in which its head points in any 
given season and month. D harmashri, in his Radiance of the Sun, a manual on astrology, 
provides a diagram to determine the position of the wraga. T he diagram is a circle di- 
vided into thirty-six sectors, which start from the center of the circle and end on its 
circumference. O utside and along the circumference, the circle is adorned with twelve 
lotus petals, each a house. T he width of each petal is that of three sectors of the circle In 
between the petals and the circle is a rim with spaces equal in number to the three 
hundred and sixty days of the year. East and the other cardinal and intermediate direc- 
tions are marked next to the petals. By considering the house and the day on the dia- 
gram, one determines the position of the head of the waga in a certain season, month, 
and day. Based on that knowledge, one strikes a line from the direction of the head’s 
position to the tail; along this line, the body of the uraga will be drawn. 
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Once the wraga's point of revolving in time and space has been determined, one must 
determine the location of its armpit (aksa) (where a small rectangular ritual box will be 
drawn). It isthere that the yogin will first dig two or three shovelfuls, and afterwards dig 
the remaining earth in the square, without risk of offending the field protector. 

In the place where one has dug the fifth shovelful, one buries a treasure vase, makes 
offerings to and praises the god of the earth, and asks to be pardoned; at that point, one 
imagines the zraga, pleased, dissolving into the earth. T he lines and drawing are erased 
and the offering and zorma are thrown in the southeast direction. With the earth of the 
five shovelfuls mixed with other good earth and fragrance, the platform of the mandala 
is built. Wherever that earth is scattered, the area will be cleansed of all impurities. See 
Kuladattas Compendium of Procedures (Toh. 2531), vol. Ku, f. 250a6-254a5; Positioning 
of the Uraga, the Field Protector, Called Elimination of All Impurities [of the Earth] found 
in Kongtrul's Treasury of Precious Treasure Teachings, vol. D i, f. 1a2-3; and IBTS, pp. 280- 
281, n. 14. 


15. Impurities of the earth refers to horns, bones, coal, or other such substances. It is an 
exceptionally good portent if the digging of the site reveals precious stones, quartz, sil- 
ver, and so forth. T hese should be left untouched in the earth. If the purpose isto build 
a house for the mandala, the digging should be done until water or a layer of stone is 
reached. If the purpose is simply to build a mandala above the earth, a cubit is sufficient. 
SeeTaranatas Mandala Ritual of Kalachakra, Collected Works, vol. 3, ff. 23b4-24b7. 


16. To perform rituals of purification, one first scares away interferences by touching the 
ground while reciting, for instance, the mantra of Kandaroha ( Dum skyes ma) (in the 
case of the mandala ritual of C hakrasamvara) and scatters water, ashes, and white mus- 

tard seeds activated with that mantra. T hen, one applies to the soil the five types of cow 

excretions, which have been sprinkled with saffron water. W hile doing so, one recites 
the mantra om bhū kham to transform the soil into the nature of space. Reciting Aim 
làm him, one imagines that the soil is of vajra nature. At this point, the earth goddess 
can be invited again (if so desired), venerated with offerings, and reabsorbed into the 
earth. (Taranata also mentionspurification effected through thefire-offering ritual, which 

could be included here in the purification using substances.) See Tatagatavajras Ritual 
for the Mandala of Glorious Chakrasamvara (Toh. 1511), f. 312a5-7; Kuladattas Com- 
pendium of Procedures (Toh. 2531), vol. Ku, f. 256a1-3; and Taranatas Mandala Ritual of 
Vajrapani Mahachakra, Collected Works, vol. 8, ff. 3b6-4a3. 


17. H olding vajra and bell, the master sits in the center of the site, facing what would be 
the eastern gate of the mandala, carries out the procedure of self-generation and genera- 
tion of the deities of the mandala, and seeks permission to draw the mandala. See 
Tatagatavajras Ritual for the Mandala of Glorious Chakrasamvara (Toh. 1511), f. 312b2; 
Anandagarbhas Z//umination of the Summation of Essential Principles (Toh. 2510), f. 
254al; and Taranata’s Mandala Ritual of Vajrapani Mahachakra, Collected Works, vol. 
8, f. 4a4. 

Four students, positioned at the four directions of the site, make offerings to the 
deities of the mandala, requesting them and the master to reveal the mandala. T hereaf- 
ter, the master, having emanated asthe appropriate wrathful deity, points to the ground 
with the hand mudra of the vajra fists united with the middle fingers outstretched and 
touching each other. Raising the gesture over his head, the master then lifts the mandala 
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up into space. At that point, standing and facing south, the master, with hands in prayer 
position on his head, pays homage to the buddhas and then issues the command to the 
demonic forces to leave the place (Tatagatavajras Ritual for the Mandala of Glorious 
Chakrasamvara, f. 312b4-9). See also K uladattas Compendium of Procedures (Toh. 2531), 
ff. 286a4-287b1; and Taranatas Mandala Ritual of Vajrapani Mahachakra, Collected 
Works, vol. 8, f. 4a4-b6. 


18. As to the way the obstructing forces are expelled by the master, see Kuladattas Com- 
pendium of Procedures (Toh. 2531), vol. Ku, ff. 287a5-292b7. 


19. Ten daggers (phur ba) are struck and left fixed in the ground in the ten directions, 
outside the mandala: four are placed in the four cardinal directions, four in theinterme- 
diate ones; the dagger of the zenith is placed east of the eastern one; and the one of the 
nadir, west of the western one. T hese are extracted at the conclusion of the mandala 
ritual when the mandala is dismantled (Bokar Rinpoché, oral communication). 


20. The site, cleared of obstructing forces, is encircled on the outside by a protective 
vajra circle, consisting of a vajra tent, ground, and fire. T he site is transformed (blessed) 
through mantras into one of vajra (indestructible) nature (Kuladattas Compendium of 
Procedures, ff. 298b4-299a5). For K edrupjé's discussion of the details of these rituals, see 
IBTS, pp. 279-283. 


21. Kedrupjé explains that in the case of a mandala of painted cloth, the examination, 
ritual of clearing the site with digging, and requesting the site are not required. H ow- 
ever, one must perform the ritual of seizing, protecting, and blessing the site as for the 
colored powders mandala (/B7S, p. 301). 


22. Net of Magical Manifestation: The Great King of Tantras (Toh. 466), a tantra of the 
yoga tantra class. 


23. T his is a reference to N agabodhi's Twenty Rituals of the Gubyasamaja Mandala (Toh. 
1810, vol. N gi, f. 131a7), where he says: “...first pitch the lines and after that/ M akethe 
foundation (Zags gnas) of the earth goddess, and so forth." 


24. According to Tatagatavajra, the earth goddess is yellow, in a peaceful mode, wearing 
white clothing and ornaments. In the left hand, she holds a golden vase, and with the 
right, performs the mudra of giving protection from fear. O nce the pledge goddess has 
been generated from the syllable dam, at ones right hand, one visualizes a moon disk 
with three bums. Pressing the earth with the fingers, the sound and light of hum invoke 
the pristine awareness deity to merge with the pledge one. O nethen makes offerings to 
her and praises her. Finally, by the power of ones mantra, she is reabsorbed into the 
earth (Ritual for the Mandala of Glorious Kalachakra, Toh. 1511, vol. Zha, f. 314a2-b2). 
According to Taranata and the earlier Tibetan masters, since the tantras state that the 
ritual of the earth goddess is to be performed only once, at this point it is not necessary 
to do because the ritual of the earth goddess is performed in the context of the ritual of 
the site (Mandala Ritual of Vajrapani Mahachakra, C ollected Works, vol. 8, f. 6b6). 


25. Action lines (das thig, karmasūtra), So Called because they serve as the basis for the 
subsequent ritual actions related to the mandala. T hey are also known as “wet lines" 
(rlon thig) as the thread is moistened by rubbing it with chalk or another substance. 
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With the pitching of the action lines, one sketches the entire structure of the mandala to 
determine the spots where the deities will be. For the procedure, see Rongta Lozang 
Damchó Gyatso's The Creation of Mandalas: Tibetan texts detailing the techniques for 
laying out and executing tantric Buddhist psychocosmograms (New Delhi, 1971), vol. 1. 
For the dimensions of the mandala in the H evajra tantra used for the initiation and the 
correspondence to the body, see CH, f. 154b. 


26. As to the material of vases, Pundarika states that a crystal vase is used for appease- 
ment rituals (santika); silver, for enriching (paustika); human skull, for killing; iron, for 
expulsion (uccatana) and separating (vidvesa); gold, for dominating (vasya); copper, for 
summoning (Zkrsti); clay, for paralyzing (stambhana); and wood, for stupefying (mohana) 
(Stainless Light, Toh. 1347, vol. Da, f. 96b1-5). 

Asto their dimensions, the vases for appeasing and enriching purposes must be six- 
teen fingers wide in the belly, twenty fingers high from the bottom to the top lips, with 
the lips hanging down from the mouth two fingers long, and the neck, six fingers wide. 
T he mouth (from the extremity of one lip to the othe’) is eight fingers wide (the mouth 
opening, six fingers the two lips, one finger each). T he vases used for purposes of other 
activation rituals differ in their dimensions. 

Asfor their numbers and names, K edrupjé says that for the most elaborate rituals, 
the number of the vases equals that of the deities of the mandala. To simplify, one may 
use five vases, one vase for the generation of the main male and female deities and four 
vases, one in each direction, for the generation of the deities of the four directions. In a 
very simpleform, oneusestwo vases, the victorious vase (rnam rgyal bum pa, vijayakalasa) 
(so called since it is victorious over the enemy of habitual tendencies associated with 
emotional afflictions), used at the time of the initiation, and the action vase (/as bum, 
karmakalasa), used for sprinkling consecrated water on the offerings, oneself, and the 
students (ZBTS, p. 287). 

T he substances placed in the vases arethefive nectars, five perfumes, five jewels, five 
medicinal herbs, and five grains. T he branches of the amra, udumbara, ashoka, bodhi, 
and naga trees are the ornaments of the mouth (kha rgyan) of the vase, while a white 
scarf or brocade adorns its neck (Tatagatavajras Ritual for the Mandala of Glorious 
Chakrasamvara, Toh. 1511, vol. Zha, f. 315a1-3). T he substances vary according to the 
class of tantra, the ones used in action tantras being particularly different from those 
used in the highest yoga tantras. T he Kalachakra, for example, lists five groups of 
twenty-five items each. See Pundarikas Stainless Light (Toh. 1347), vol. D a, ff. 148b6- 
150a2. On the various substances placed in vases and their symbolism, see L/TE, pp. 
79-81. 

T he vases, set in the appropriate places (the victorious one outside the eastern gate 
on the right side the action vase at the northeast), are first contemplated as emptiness. 
From within emptiness, from the letter 4am appears a lotus; on the top of the lotus, a 
letter a transforms into a moon disk. On the moon disk, from the letter brum arise 
vases imagined to be made of precious gems. In the victorious vase, one imagines the 
pledge deities of the entire mandala, and in the action vase, the appropriate wrathful 
deity alone. O nethen imaginesthat the pristine awareness deities merge into them. O ne 
then makes offerings and recites their mantras, which causes the vases to be filled with 
the nectar that flows from their bodies. T hereafter, the deities dissolve into light and 
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met into the water of the vases. See Tatagatavajrds Ritual for the Mandala of Glorious 
Chakrasamvara (Toh. 1511), vol. Zha, ff. 314b3-315b1; and Taranatas Mandala Ritual 
of Vajrapani Mahachakra, Collected Works, vol. 8, ff. 6b4-7a6. 

In the Kalachakra tantra, the entire mandala of deities is generated also in the 
conch-shell (called mahavijayakalasa, great victorious vase, which is placed on the top 
of the victorious vase), whereas most of the other tantras teach the generation of the 
mandala in the victorious vase alone. In the case of the H evajra tantra, the victorious 
vase is placed outside the eastern gate of the mandala. If other deities’ vases distinct 
from the victorious one are used, these are placed in their respective directions (out- 
side the mandala), and the action vase is placed in the northeast direction (CH, f. 
162b2). 


21. The insignia vary from one tantra to the next. In the Chakrasamvara tantra, for 
instance, the insignia is a curved knife, which is generated as the deity K andaroha. 


28. Purification with water, or ritual ablution (rus), isaform of initiation in which the 
master calls upon the deities to wash the student with the water of their vases while 
uttering the words: “Ji ltar bltams pa...abhishekata..." (Taranatas Mandala Ritual of 
Vajrapani Mahachakra, Collected Works, vol. 8, f. 18b3). 


29. The inner initiation consists in the student "taking birth" imaginatively as the child 
of thedeity from which heor sheis going to receive initiation. T he master is imagined in 
theform of the male and female deities in union. Light radiating from the master's heart 
draws the student into his mouth. From there, the student descends into the lotus of the 
consort and there dissolves into emptiness. T he mind cognizing emptiness transforms 
into the seed syllable of the deity, which transforms into a vajra, and that into the simple 
form of the deity. Light from the heart of the master as deity draws all the enlightened 
ones of the universe into his body. There they melt into vital essence, which descends 
through the secret channel of the father, reaching the lotus of the mother. As a result, in 
that place, initiation is conferred, which is to say, pristine awareness of great bliss is 
experienced by the student while imagining himself or herself in the form of the deity. 
T hereafter, the student emerges from the mother's womb and takes a position outside 
the eastern gate of the mandala. See Tenzin Gyatso, the Fourteenth Dalai Lamas The 
Kalachakra Tantra: Rite of Initiation, translated by Jeffrey H opkins (henceforth cited as 
KT), pp. 174-176. 


30. In the Kalachakra system, forehead, throat, heart, navel, crown of the head, and 
secret parts are blessed with the letters of the six buddha families, om, ah, him, bob, ham, 
kshah, respectively (N aropas Commentary on the Summary of the Kalachakra Initiation, 
Toh. 1351, ff. 227b7-228al). 


31. T he tooth-stick (still used in India), twelve fingers-widths in length, is made of 
udumbara wood or another sweet wood. Its top is adorned with a garland of flowers 
(N aropas Commentary on the Summary of the Kalachakra Initiation, Toh. 1351, f. 2275). 
The board shows a diagram with a center and four diagonal sections representing the 
five buddha families. 


32. For a detailed discussion of these steps in the preparation of the student in the 
context of the Kalachakra initiation, see KT, pp. 92-100; 169-203. 
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33. T he pristine awareness lines (ye shes thig, jnanasitra), also known as "dry lines" (skam 
thig) because no color is applied to them, are pitched right on the action lines, but 
toward the sky, in order to bless them after the mandala that was raised in the sky is 
merged with the pledge mandala visualized on the site. 


34. Kuladatta explains that the threads for the string used to pitch the lines must be 
either spun by a virgin or bought by a hero (yogin). T hese, twenty-five in number, are 
each colored one of the five colors (white, yellow, red, green, and black). T he strings are 
blessed as the essence of the five transcendent ones with brum, am, dzim, kham, and 
hum, their five seed syllables. Thus, every transcendent one, distinguished in terms of 
the five pristine awarenesses, is represented by five different colored threads; the twenty- 
five are twisted together (first in groups of five, then altogether) to make the one string 
for pitching the lines. The string is placed in a golden vessel, or one of a different sub- 
stance, and offered perfume, flowers, and incense, and protected by means of the recita- 
tion of the appropriate mantra (Compendium of Procedures, Toh. 2531, vol. Ku, ff. 
247b3-249a4). O n theway of pitching the lines, seeTatagatavajra’s Ritwal for the Mandala 
of Glorious Chakrasamvara (Toh. 1511), vol. Zha, ff. 316b6-32124. 

According to Bhavabhadra, the sacred colored powders should be prepared with hu- 
man bones. D ankadasa comments that the best material for the colors are substances 
found in charnel grounds; the middling, the powders of five kinds of jewels, sapphire, 
pearl, blue beryl, crystal, and emerald; another list gives dark blue precious stone (mu 
men), conch-shal, coral, gold, and silver. If one cannot procure these precious items, the 
least acceptable are colored powders made from rice and other grains dyed with five 
colors (CH, f. 1522-6). For the coloring procedure, see Tatagatavajrds Ritual for the 
Mandala of Glorious Chakrasamvara (Toh. 1511), vol. Zha, f. 32124. 


35. See K edrupjés discussion of these points in ZBTS, pp. 259-301. 


36. Entry into the mandala is twofold: entering while blindfolded and entering in the 
nature of seeing the deities of the mandala. T he first consists of entry outside the curtain 
and entry beyond the curtain. Entry outside the curtain is known as outer magnificence. 
Entry beyond the curtain is called inner magnificence of the descent of pristine aware 
ness (Longdol Lamas Sets of Terms Derived from the Awareness-Holder Collection of Secret 
Mantra, p. 193). 


37. At this point, the student wears the crown of the five buddhas and an upper and 
lower garment of brocade symbolizing the deity's attire. 


38. To generate the awakening mind of all-encompassing yoga (hams cad rnal '"byor gyi 
sems bskyed), one imagines that one's aspiration to awaken manifests as a moon disk at 
one's heart. O n the top of the moon disk, ones understanding of the emptiness of all 
phenomena manifests in the aspect of a vajra. T hese steps constitute the generation of 
the mind of all-encompassing yoga, the union of the two truths. Resolving to maintain 
these two minds (the aspiration to awaken and the understanding of emptiness), one 
recites om sarva yoga chittam utpadayami. At the same time, one visualizes that a replica 
of the moon and vajra at the heart of the master (as deity) dissolves into one's heart, 
stabilizing such yoga. 

Sworn to secrecy means that the master warns the student not to show the mandala 
to unqualified persons. T he student is given the "water of the pledges’ (dam chu) to 
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drink, enjoining him or her to safeguard the pledges; if the pledges are not safeguarded, 
the water will turn into fire; if safeguarded, it will bring about all attainments (Taranatas 
Mandala Ritual of Vajrapani Mahachakra, Collected Works, vol. 8, ff. 193-195). O n this 
phase of the initiation procedure, see KT, pp. 217-235. 


39. T he student, clasping the vajra that is held in the hand of the "action-vajra" (das kyi 
rdo rje) who has emanated from the heart of the main deity, is led inside the protective 
circle of the mandala (Taranatas Mandala Ritual of Vajrapani Mahachakra, Collected 
Works, vol. 8, f. 19a6-7). 


40. The four oaths (dam bzhag bzhi) are proclaimed by the master while the student 
remains silent. T he student is touched on the head with the vajra held in the master's 
hand and is given consecrated water to sip. T hefour oaths are one, the pledge concern- 
ing the dety, which isto maintain the deity of the initiation as one's favored deity; two, 
the pledge given in terms of consequences: if ones favored deity is forsaken, heavy con- 
sequences will befall one; three, the pledge given in terms of benefits: if one safeguards 
the pledges, one will gain the desired powers and supreme attainment; and four, the 
pledge to heed the master's words and put them into practice (Bokar Rinpoché, oral 
communication). 


41. For an example of this procedure, see Taranata’s Mandala Ritual of Vajrapani 
Mahachakra, Collected Works, vol. 8, ff. 19b4-20a4. 


42. Continuation of the Guhyasamaja Tantra (Toh. 443), vol. Ca, f. 153a4-5. 


43. On this expression, “the same as that," used for the fourth initiation, see ZK, pp. 83- 
84. 


44. Likely areferenceto Ghantapds Synopsis of the Initiation Procedure for Chakrasamvara 
(Toh. 1431), vol. Wa, ff. 219b3-222b5. 


45. T he sense of these three pledges is to recognize, in accordance with one's level of 
understanding, that one's body, speech, and mind arethethree states of awakened body, 
speech, and mind, and to maintain this recognition in meditation. See K ongtrul’s Bud- 
dhist Ethics (English translation), p. 249. T he vajra (rdo rje, vajra) represents method 
(thabs, upaya) or the mind of awakening, and the bell (dril bu, ghanta), wisdom (shes rab, 
prajna) that directly knows reality. N ot to forsake method and wisdom and to apply 
them is the nature of the two pledges. T he seal refers to the great seal (phyag reya chen po, 
mahamudra), Which consists in the contemplation of the deity's form (Pema K arpo's TV, 
vol. Ca, ch. 3, f. 80a6-b5). 


46. For details on the masters belonging to the N gog clan (rngog), see BA, pp. 72-73, 75, 
325, and 698; in particular, on the systen of N gog Loden Sherab (rN gog blo Idan shes 
rab), see BA, pp. 1059-1109. 


47. Theseinitiations of the five awarenesses are conferred in order to bless the five aggre- 
gates of the student as the five buddhas (Akshobhya, etc.) and bless the enotional afflic- 
tions as the five pristine awarenesses. For the water initiation, the master sprinkles and 
pours water from the vase onto the crown of the head of the student. For the diadem 
initiation, he places the diadem of the five buddhas on the student's head. For the vajra 
initiation, he places a vajra in the student's right hand which is then rotated to finally 
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touch the heart. For the bell initiation, he places the bell in the left hand, whereupon the 
student sounds it and then holdsit at the hip. For the name initiation, the name of the 
family where the flower fell is given (D harmashri's VOWS, f. 241b3-6). 


48. In another interpretation, these are called "awareness (vidya) initiations’ because 
they are conferred by Lochana and the other awareness females (L vabapals Z/Iuminating 
Lamp for the Precious Mandala Ritual of Chakrasamvara, Toh. 1444, vol. Wa, f. 265b5). 


49. This is similar to the method of initiation as “sovereign over the domain of the 
doctrine in the three worlds,” which the buddhas confer on bodhisattvas who have 
attained the tenth stage. See ZBTS, pp. 315-316. 


50. Ultimate mantra (don dam pa? sngags) refers to the knowledge that everything is the 
nature of essential reality (MH, f. 61b4). 


51. T hesupernormal cognition of the divine eye (Zhai mig gi mngon shes), one of the five, 
or six, supernormal cognitive powers. See C hapter 4, n. 28. 


52. Four demonic forces (dud bzhi): the demon of the aggregates (phung po? bdud); 
the demon of emotional afflictions (zyon mongs pai bdud); the demon of the lord of 
death (chi bdag gi bdud); and the demon of the god-child (bz bu? bdud). T he first 
demon includes the five aggregates, forms, and so on. T he second demon includes all 
emotional afflictions throughout the three realms. T he third refers to the impermanent, 
perishable, and changeable nature of the aggregates and emotional afflictions. T he last 
demon refers to the divine demon of the desire realm, lord of the realm known as M as- 
tery over O thers M agical Creations, whose power draws beings of the desire realm away 
from the practice of virtue and the path of non-attachment. 

From the particular perspective of tantra, the obscuration related to the vital essence 
(thig le) of the body is the demon of the aggregates; the obscuration of the vital essence 
of speech, the demon of emotional afflictions; the obscuration of the vital essence of 
mind, the demon of the lord of death; and the obscuration of the vital essence related to 
the habitual tendency for emission of semen (orgasm), the demon of the god-child. 
These demons have the nature of the four states, waking, dream, sleep, and orgasm, 
respectively. Inasmuch as they are impurities of ones mind, these demons are not truly 
existent objects to be forsaken but are solely deceptive manifestations of mind (Taranatas 
CSI, ff. 5b6-6b5). 


53. Childhood (dyis pa) carries three different meanings: one, the state of an ordinary 
individual (so so skye bo) who has not understood emptiness directly; two, that of a 
stupid person (blun po); and three, that of a young child (na tshod byis pa). H ere, it 
signifies primarily a person who is stupid in the sense of not being fit to receive the 
higher initiations, or a person who is like a child in that his mind has not yet been 
ripened by the initiation. By receiving the seven initiations in the pattern of childhood 
(byis pa ltar jug pai dbang), the individual becomes ripened in that he or she acquires the 
good fortune of being able to receive the higher initiations. The seven are thus initia- 
tions associated with a boy or a girl less than fifteen years of age (Taranatas Commentary 
on the Summary of the [Kalachakra] Initiation, ff. 14a5-15b2.) 

Kedrup N orzang states that the seven initiations in the pattern of childhood are 
known as the "seven water initiations’ (chu? dbang bdun) since they all include water 
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ritual but are not called "vase initiation" (bum dbang) (Detailed Elucidation, f. 119b6). 
The same opinion is expressed by Panchen Lozang Chógyen in his Presentation of the 
Doctrine in General and the Four Tantra Sets, p. 34. 


54. T his verse is found in the Summary of the [Kalachakra] Initiation (Toh. 361), vol. Ka, 
f. 14a7. 


55. Ibid., f. 14b1. 
56. Ibid., f. 14b1-3. Reading yu/ instead of /us in the seventh line. 


57. The seven initiations correspond to the four indestructible states, or vajras, of body, 
speech, mind, and pristine awareness. T he water and the diadem initiations cleanse the 
impurities of the body and establish the potency for the vajra body. T he silk ribbons and 
vajra and bell initiations cleanse the impurities of speech and establish the potency for 
vajra speech. T he conduct and name initiations cleanse the impurities of the mind and 
establish the potency for vajra mind. T he permission initiation cleanses the obscurations 
to pristine awareness, conceptions related to desire, and establishes the potency for pris- 
tine awareness 

T he water initiation purifies the elements of space, wind, fire, water, and earth. Asa 
result, during the path, pristine awareness manifests from the dissolution of the mandalas 
or windsin thecentral channel, and at thetime of the result, the five pristine awarenesses 
associated with wisdom are attained. T he potencies for the states of the five consorts, 
Vajradhatvishvari and the others, are established. 

T he diadem initiation purifies the five aggregates. As a result, during the path, pris- 
tine awareness manifests from the dissolution of the mandalas or winds of the five aggre- 
gates in the central channel, and at the time of the result, the five pristine awarenesses 
associated with method are attained and the five buddhas are actualized. 

The silk ribbons initiation purifies the ten karmic winds (five root and five branch). 
Asaresult, during the path, pristine awarenesses associated with the ten perfections and 
the ten signs are perfected, and the ten shaktis (nus ma, Sakti) are actualized. 

In the vajra and bell initiation, the vajra purifies the solar channd, rasana, and the 
bell purifies the lunar channel, /alana. T he lunar and solar include the life wind con- 
nected with the lunar dement and the downward-voiding wind connected with the 
solar element. T hus, theinitiation empowersthe practitioner to bind these winds in the 
single central channel (thus the expression "sun and moon in one"). To signify this, 
during the initiations, vajra and bell are held in the manner of embrace. Because the 
winds that flow in the central, right, and left channels, and so on, constitute the basis for 
speech, this initiation is associated with speech. T he vajra represents immutable great 
bliss, the reality dimension (dharmakaya), which is fulfillment of one's own objectives. 
The bell represents awakened speech which, being unceasingly present, is invincible it 
is the enjoyment dimension (sambhogakaya), the basis for the fulfillment of others ob- 
jectives (Taranatas CSI, ff. 16b4-17b2). 

Naropa explains that the initiation of the indestructible conduct consists in the puri- 
fication of the eye and other sense powers and their objects, visual forms, and so on. T his 
involves blocking the ordinary sense powers and their objects while the divine percep- 
tion and divine sense powers such as the eye engage the immaterial image of emptiness. 
Since this initiation leads to the attainment of the great seal, it is the initiation of inde 
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structible conduct (Commentary on the Summary of the [Kalachakra] Initiation, Toh. 
1351, f. 237b5-6). 

The conduct initiation, as explained by Taranata, causes the pristine awareness of the 
non-emission of vital essence to manifest, produces the qualities of clairvoyance, and 
establishes the potency for the attainment of the state of the twelve bodhisattvas, male 
and female in union. Through the purity of the senses and their objects, the vajra con- 
duct actualizes the body of the empty image of Kalachakra, and through the power of 
this image, the vital essence is not emitted ( 40 med), thus the name “pure conduct of 
non-emission of the vital essence” ( CSZ, f. 17b3-4). 

Naropa explains that the initiation of the name (the name ending with "vajra") is 
conferred in order to unify the various castes. Consequently, this initiation leads to the 
perfection of the four immeasurable thoughts of love, compassion, joy, and equanimity, 
which unceasingly purify attachment, aversion, and so forth ( Commentary on the Sum- 
mary of the [Kalachakra] Initiation, Toh. 1351, f. 2376-7). 

Taranata notes that the d'ements purified here are the six action faculties and their six 
activities. T he initiation actualizes the potencies for the pristine awarenesses related to 
the five immeasurable thoughts; for the performance of various activation rituals to 
influence others; and for the attainment of the state of the ten wrathful deities, males 
and females in union. T he fifth immeasurable thought refers to immeasurable sameness 
(mnyam pa nyid tshad med) (CSI f. 17b4-5). To symbolize this, in the actual procedure 
of the initiation, bracelets and anklets or garlands are placed on the wrists and legs 
(Longdol Lamas History of the Kalachakra Tantra and Its Various Sets of Terms, p. 143). 

Naropa states that the permission initiation authorizes the student to teach, in its 
aspects of the relative and ultimate truths, the supreme indestructible way to countless 
beings according to their individual inclinations and abilities. Such an initiation leads to 
the perfection of the awakened state itself ( Commentary on the Summary of the [Kalachakra] 
Initiation, Toh. 1351, ff. 237b7-238al). 

The permission initiation purifies the aggregates and elements and actualizes the 
potencies for the pristine awareness of the union of emptiness and bliss; for the perfect 
promulgation of the doctrine; and for the actualization of the state of Vajrasattva and 
Prajnaparamita ( CS7, f. 17b6-7). 

For the actual procedure of these initiations, see N aropa's Commentary on the Sum- 
mary of the [Kalachakra] Initiation, Toh. 1351, ff. 234b3-236a1; and KT, pp. 109-125, 
263-353. 


58. The original tantra is not extant. T his verse is cited in Vajragarbhas Commentary 
Epitomizing the Hevajra Tantra (Toh. 1180), vol. Ka, f. 39b2-4. 


59. Like a child being washed at birth by its mother, the student, positioned in the 
northern direction of the mandala, in the aspect of the vajra body, facing the white face 
(associated with the body) of the main deity, Kalachakra, is initiated by thefive consorts 
of the five transcendent ones through the cleansing with water. Like a child having its 
hair knotted on the top of its head as a diadem, the student (positioned as before) is 
initiated by the five transcendent ones who tie the diadem to his head. Like a child 
having its ears pierced, and so forth, the student, positioned in the southern direction, in 
the aspect of vajra speech, facing the red face of Kalachakra (associated with speech), is 
initiated with the silk ribbons by the ten shaktis. Like a child talking and laughing, the 
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student, positioned in the south as before, is initiated by Kalachakra and his consort 
with the vajra and bdl. Like a child enjoying sensory objects, the student, positioned in 
the east, facing the blue face of K alachakra (associated with mind), in the aspect of the 
vajra mind, is initiated into the vajra conduct by the male and female bodhisattvas. 
Like a child being named, the student, positioned in the east as before, is conferred 
the name initiation by the male and female wrathful deities. Like a child being taught 
to read and write, the student, positioned in the west, facing the yellow face of 
Kalachakra (associated with pristine awareness), in the aspect of indestructible pris- 
tine awareness, is given permission to teach the doctrine by the father (Vajrasattva in 
union with consort). 


60. D harmashri states that the mandala of the channels of the body, the essential prin- 
ciple of oneself, serves as the general mandala for all three higher initiations. In particu- 
lar, the secret initiation is conferred in the mandala of the bhaga of letters, the essential 
principle of mantra. T he pristine awareness through wisdom is conferred in the mandala 
of relative bodhichitta (vital essence), the essential principle of the deity. T he fourth, or 
word initiation, is conferred in the mandala of pristine awareness and wind, which isthe 
essence of ultimate bodhichitta, the essential principle of pristine awareness ( VOWS, f. 
234b1-3). 


61. The twelve examples of illusion: a magical creation (seyz ma); a mirage (smig reyu); 
the city of gandharvds (dri zai grong khyer); Shakras bow ( dreya byin gzhu), i.e., a rain- 
bow ( ja’ tshon); an image reflected in a mirror (me long gi gzugs brnyan); the moon 
reflected on water (chu zla); an echo (sera brnyan); a dream (rmi lam); an optical illusion 
(mig yor); a Cloud (sprin); lightning (glog); and a bubble on water (chu yi chu bur) 
(Aryadevas Stages of Self- Blessing, Toh. 1805, f. 113a2-3). 


62. According to Naropa, the pristine awareness of bliss experienced during the third 
initiation is not the actual one but serves as an example. M aitripa, on the other hand, 
asserts that it is actual pristine awareness but needs to be pointed out through words 
during the fourth initiation in order to elicit direct knowing. M arpa maintains that 
these views are essentially identical since M aitripas assertion takes into consideration 
students different capacities: if a student is able to bind vital essence then the pristine 
awareness of bliss becomes actual; if heisunable, it issimply an example (Bokar Rinpoché, 
oral communication). 


63. See C hapter 7, nn. 5 and 10. 


64. The consort of the yogin is referred to as an “action seal” (as kyi phyag reya, 
karmamudra). T he consort is known as seal because she is sealed by the indivisible vajra 
of pristine awareness, or because by relying on a consort bdonging to one of the five 
families, the yogin's mind is sealed by the vajra of innate bliss undivided by subject- 
object duality ( CH, ff. 75b7-78a3). 

The Hevajra Tantra speaks of five types of consorts related to the five families. A 
consort of the vajra family of Akshobhya is a washer woman (g. yung mo); one of thelotus 
family of Amitabha, a dancer (gar ma); one of the action family of Amoghasiddhi, a dyer 
(tshos mkhan ma); one of the transcendent family of Vairochana, a brahmin girl (bram ze 
mo); and one of the jewel family of Ratnasambhava, an outcaste girl (gdol pa ma) (CH, f. 
78b2-b4). The best among the five consorts is one of the vajra family; she has an ex- 
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tremely beautiful face, is good natured, without jealousy and full of compassion, and is 
youthful. She is initiated by the yogin himself. As to her body size, sheis neither too tall 
nor too short. Irrespective of the family the yogin belongs to, this consort is the best. If 
a yogin does not find such a consort, he must rely on a consort who belongs to his own 
family. For example, if he is of the lotus family, he should rely on a consort of the lotus 
family. T he consort’s complexion clearly indicates the family she belongsto. T he color of 
the Vairochana family is white; therefore, a consort of that family would be a qualified 
brahmin girl or another female of white complexion. W hen a consort of his own family 
isnot found, the yogin may resort to one of another family or anon-human one, such as 
a goddess or celestial musician ( gandharva) (CH, ff. 93b2-94a3). 

Consorts are of three types, mantra-born (sngags skyes), fidd-born (zhing skyes), and 
family-born (rigs skyes). M antra-born are qualified consorts having the same leve of real- 
ization as the yogin, accomplished through the power of mantra practice. Fidd-born are 
consorts of the sky-farer type, born in the thirty-two power places. Family-born are con- 
sorts who exhibit the insignia, colors, and mudras of the five families (CPR, f. 101b3-4). 

Theinsigniaof a nine-pronged vajra at the base of the ring finger of the left hand and 
a dark complexion indicate affiliation with the Akshobhya family; a wheel and white 
complexion indicate affiliation with the Vairochana family; a lotus and a reddish white 
complexion, with the Amitabha family; a jewd and a yellow complexion, with the 
Ratnasambhava family; and a sword and bluish complexion, with the Amoghasiddhi 
family. A yellowish white complexion indicates affiliation with the Vajrasattva family 
(CH, ff. 315a2-317b2). 

In an alternative classification, consorts are of four types: innate, field-born, mantra- 
born, and action-born sky-farers. T he innate, an exalted being who resides in the pure 
land of Unsurpassed (Akaniyiha), is the enjoyment dimension of awakening manifesting 
in the form of a goddess. T he field-born is a practitioner endowed with unsurpassable 
contemplation and manifests as a yogini in the thirty-two power places. M antra-born is 
a practitioner who is trained in the mantric path and is born in a central land, and so 
forth, as a sky-farer. Action-born isa woman who in a previous existence has attained the 
path through familiarization with the mantra way (CH, ff. 232a6-233a2). 

T hetypes of consort to avoid and thoseto rely on are specified in N aropas Commen- 
tary on the Summary of the [Kalachakra] Initiation (Toh. 1351), ff. 23824-23924. 


65. Descendant joys (yas babs kyi dea’ ba) and ascendant joys (mas brtan gyi -): the joys 
that occur as the vital essence descends from the top of the head, and the joys that occur 
as the vital essence is held (not emitted as semen) and drawn up from the genitals to the 
top of the head. 


66. The pristine awareness consort (ye shes kyi phyag rgya, jnanamudra) is an imaginary 
consort (yid kyi rig ma) who does not exist in reality but is conceptually represented. To 
unite means to meditate on the male and female deities in union ( CPR, f. 101b5-6). 


67. In both the secret initiation and the pristine awareness through wisdom initiation, the 
eyes of the consort (who must be between twelve and twenty-five years of age) and that of 
the student are covered in order to avoid possible shame, doubts, and other kinds of incon- 
gruous thoughts. In addition, thewhite and red substances derived from the master's union 
with the consort are not to be seen with the eyes or touched with the hands, but placed 
directly into the mouth of the student in order to generate bliss ( CH, ff. 155b4-156al). 
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68. The great seal possessing seven features (yan lag bdun Idan gyi phyag rgya chen po), 
more often expressed as the state of Vajradhara possessing the seven features of union 
(kha sbyor yan lag bdun ldan rdo rje chang). D evachandras Illumination of Pristine Aware- 
ness- Wisdom lists them in the following way: total enjoyment (dongs spyod rdzogs); union 
(kha sbyor); great bliss (bde ba chen po); devoid of intrinsic nature (rang bzhin med pa); 
filled with compassion (saying rje nges gang); an unending stream (reyun mi ‘chad pa); 
and an unobstructed presence ( ‘og pa med pa). 

D evachandra states that the seven features represent pristine awareness, the indivis- 
ibility of emptiness and compassion. Such pristine awareness is, one, total enjoyment or 
experience in that it manifests as the totality of things that arise through interdepen- 
dence; two, a union in that it is the perfect inseparability of emptiness and compassion; 
three, great bliss as it is free from all concepts regarding existing and not existing; four, 
devoid of intrinsic nature in being unborn; five, filled with compassion as it is of the 
nature of compassion (i.e., immutable bliss); six, an unending stream as its stream is 
eternal; and seven, an unobstructed presence as it is free from obstacles (I/«mination of 
Pristine Awareness- Wisdom, Toh. 2226, vol. Wi, f. 83a3-b1). 

Kongtrul presents the seven from another perspective: one, the total enjoyment of 
possessing thirty-two major and eighty minor marks of an awakened one; two, the 
union with the consort who is a manifestation of one's pristine awareness; three, the 
great bliss of abiding as the essence of great bliss; four, devoid of intrinsic nature in 
abiding as the essence of emptiness without mental fabrications; five, filled with com- 
passion in being permeated always by non-objectifying compassion for all beings; six, 
an unending stream in being an eternal unfolding of the dimensions of awakening 
and pristine awareness; and seven, an unobstructed presence— freedom from inter- 
ruptions to mind's absorption in cessation without any form and to the form dimen- 
sion of awakening (/OK, vol. IIl, p. 658). 


69. See C hapter 10, n. 23. 


70. Generally speaking, the seven Kalachakra initiations in the pattern of childhood 
serve as direct ripening factors for the phase of generation and as indirect ripening fac- 
tors for the phase of completion. The four higher initiations serve as direct ripening 
factorsfor the phase of completion and indirect ripening factors for thefour dimensions 
of awakening (Aaya). In reality, the pristine awareness of the fourth initiation is the 
phase of completion itself and the four dimensions of awakening. 

The higher initiations (bang gong ma) in the Kalachakra system are the four— vase, 
secret, pristine awareness through wisdom, and the fourth initiation. T he first three 
initiations are called mundane ( Je rten pa), and the fourth, supramundane ( jig rten las 
das pa). 

The vase initiation consists in the experience of the pristine awareness of bliss that 
arises as the vital essence shifts ( pho ba) and descends from the crown of the head to the 
forehead through the passion aroused by touching the breast of a wisdom woman (shes 
rab ma). T he bliss experienced has the nature of the initial fourfold joy (dea ba, ananda) 
of body, speech, mind, and pristine awareness. T he term "vase" indicates the breast of 
the consort which by touching stimulates bliss; hence, the name “vase initiation." T his 
pristine awareness of bliss is symbolized by a child (4yzs pa) to indicate that it is new, 
Sight, and unsteady. 
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The secre initiation consists in the experience of the pristine awareness of bliss that 
arises as the vital essence shifts and descends from the forehead to thethroat and then to 
the heart as a result of tasting the bodhichitta from the master and consort in union and 
seeing the fully blossomed lotus of the consort. T he supreme joy (paramananda) experi- 
enced is a bliss that lasts longer than that experienced in the vaseinitiation and isof four 
kinds, as is the above joy. T his bliss is symbolized by a “youthful person” (dang tsho ‘am 
dar ma) to indicatethat although it is more expanded than the previous, it is still unrip- 
ened. 

In the third initiation, the master offers the consort to the student, who holds her 
hands and enters into union with her. T his, initially, causes the vital essenceto shift from 
the heart and descend to the base of the genital area where it produces separation from 
joy (dga bral); then causes the vital essence to move from the base of the genital area to 
the penis where it gives rise to innate joy (han skyes kyi dea’ ba, sahajananda), also distin- 
guished as four kinds. T heinitiation here consists in the experience of the pristine aware- 
ness of bliss that arises as the vital essence flows to the tip of the penis. This bliss is 
symbolized by an elderly person (gaz pa) to indicate that although it is ripened and lasts 
longer than in the previous two initiations, and hence special, in the end it does not 
become stable. 

All the three types of bliss experienced in the first three initiations are unstable and 
mutable, unlike the one of the fourth which is stable and immutable. T he fourth initia- 
tion consists in an immutable blissful pristine awareness born from the passion directed 
at the great seal of the empty form which binds the vital essence and reverses its course 
upward and thus produces an unfluctuating bliss. T his is not the bliss born from relying 
on an action seal or imaginary seal, or from conceptual meditation. Such bliss is symbol- 
ized by the “progenitor of beings’ (skye deu? bdag po), who is the source of countless 
family lineages in the world. According to the view of H indu fundamentalists, this pro- 
genitor is Brahma or another god, the creator of all beings and the world, to whom all, 
in the end, r&urn. Likewise, the immutable bliss characterized by the nature of reality, 
which is the ground of all cydic life and perfect peace, is the progenitor, that is, the 
buddha. Being characterized by the knowledge of reality, it is the source of all buddhas. 

In the K alachakra, the water initiation and the others are called the seven initiations 
in the pattern of childhood. T hey are not called vajra master initiations or vase initia- 
tion; here, the vase initiation is, in all respects, a higher initiation. 

Thus, theinitiations are of two types: the seven in the pattern of childhood and the 
higher four. In consideration of thetype of student being initiated, they are classified as 
master and student initiations. In consideration of the level of pristine awareness in- 
volved, they are classified as mundane and supramundane. M oreover, the higher initia- 
tions are twofold. T he first set of four higher initiations is conferred on students in order 
to cause them to enter the way of tantra so that they may fully comprehend the path to 
be followed and to authorize them to listen to the tantras. The second set serves the 
purposes of conferring the status of great vajra master and authorizing students to give 
teachings. 

The second set, the master’s initiation, has two subdivisions: four initiations for the 
sovereign vajra master and four for the great sovereign vajra master. In the case of any of 
the three types of higher initiations (those of the student, the sovereign vajra master, and 
the great sovereign vajra master), if the person who is being initiated has not attained the 
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level of the branch of contemplation of the sixfold yogas, the first three initiations are 
mundane and the fourth, supramundane. If he has attained that level, all four are 
supramundane. In addition, such a person does not need the student initiations or those 
of the sovereign vajra master but only those of the great sovereign vajra master. The 
rituals for all three sets of the four higher initiations, except for differences in the length 
of its components, are, for the most part, similar. Source: Taranatas CS7, ff. 2081-2537. 

T hereare however, many differing assertions concerning classification, order of con- 
ferral, and purpose of the Kalachakras higher initiations; see, for instance, Kedrup 
Norzang's Detailed Elucidation of the Kalachakra Tantra, ff. 115a2-132b1; and Longdol 
Lamas Kalachakra Tantras Sets of Terms According to Tsongkapas Treatises on the Subject, 
pp. 142-144. 


71. Taranata classifies the K alachakra initiations in several different ways. In a threefold 
classification, one set comprises the seven initiations in the pattern of childhood; one 
set, the four high initiations, and one set, the initiations of the master which confer the 
status of a vajra master. 

In a twofold classification, one set comprises the student initiations (seven in the 
pattern of childhood and the four higher initiations, eleven in total) and the second set, 
the master's initiations (of the sovereign vajra master and the great sovereign vajra mas- 
ter). The higher are each divided into vase, secret, pristine awareness through wisdom, 
and word initiation, for a total of twelve. Another twofold classification divides initia- 
tions into mundane (all initiations with the exception of the fourth) and transmundane 
(the actual fourth initiation). 

In athreefold classification, one set comprises the initiations of the student; one set, 
those of the sovereign master; and one set, the initiations of the great sovereign master. 
T he initiations are also considered from the perspective of cause, path, and result. C ausal 
initiations are those taken by oneself or conferred by the master, which ripen, purify, and 
contribute to the accumulation of merit but cannot bring about advancement in terms 
of levels of realization. Path initiations are those that, as their direct result, allow one to 
advance to higher levels of realization, such as stability in the phase of generation, the 
attainment of the state of awareness-holder, gaining of powers, successin the six-branched 
yoga, attainment of an exalted state, and so on. T he resultant initiation is one conferred 
by the enjoyment dimensions of enlightened beings just as one is about to fully awaken. 
Source: Taranata’s Explanation of the Mandala Rite of Kalachakra, Collected Works, vol. 
3, ff. 10b6-11b1. See also Taranatas Elucidation of the Indestructible Way, C ollected Works, 
vol. 8, f. 17b2-4. 


72. |n the Indestructible Garland (Toh. 445, f. 212b4), the first three initiations (vase, 
secret, and pristine awareness) are considered as the cause, and the latter one, the word 
initiation, as the result. The Essence of the Great Seal (Toh. 420) makes this same asser- 
tion at f. 6784-6. 


73. Self-blessing (rang byin rlabs, svadisthana): an aspect of the phase of completion that 
aims at direct experience of the pristine awareness of the four joys, the innate joy in 
particular, through practices based exclusively on one's body as opposed to the mandala 
circle (dkyil ‘khor ‘khor lo) aspect of the phase of completion, which relies on anothers 
body (that of the consort) (MH, f. 7985-6). In a threefold system, the phase of comple 
tion comprises relative self-blessing, ultimate luminous clarity of the great seal, and their 
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inseparability or union. H ere, self-blessing includes all aspects of the inner fire and illu- 
sory body. See Chapter 13, section entitled “Causal Phase of Completion." 


74. Concerning the example (dpe) and actual (don) pristine awareness or luminous clar- 
ity ( od gsal), See above, n. 62. 


75. Three contemplations: initial union, the supremdy triumphant mandala, and su- 
premely triumphant act. See C hapter 5, n. 29. 


76. Illusory body (seyu lus) consists in the actual arising of the body of the deity (and its 
mandala) from the wind-mind of luminous clarity through the bliss of melted vital 
essence brought about by the winds merging with the indestructible vital essence at the 
heart. T he illusory body is of several types; at this stage, it is impure (ma dag pa) as it has 
not yet been purified of emotional afflictions. For an extensive discussion, see JOK, vol. 
Ill, pp. 136-159. The pure illusory body is attained as soon as one arises from the state 
of absorption in the actual luminous clarity in which the emotional afflictions have been 
removed. T he illusory body is so called because it is a body, or form of a deity, composed 
only of the most subtle wind and mind and is exemplified by the twelve examples of 
illusion (Akya Yongdzin's Presentation of the Paths and Stages of the Glorious Guhyasamaja, 
p. 68). 


77. Vajra recitation (ro rje? bzlas pa, vajrajapa): a name for breathing practice associated 
with syllables; also a stage corresponding to speech- isolation (gag dben) in the five-stage 
format of the phase of completion set forth in the Guhyasamaja tantra and other tantras. 
Although there are many types of vajra recitation, all serve similar functions: loosening 
the coarser knots of the channd-wheels; purifying the channels; bringing the winds into 
the central channd; and binding then to the vital essence therein. For an extensive 
discussion, see JOK, vol. Ill, pp. 136-159. 


78. Union (zung jug) is of two types: union with training and union beyond training 
(mi slob pai zung jug). At this point, onetrainsin order to attain union beyond training, 
i.e, union of the pure illusory body and actual luminous clarity. It is characterized as a 
great union exemplifying highest freedom and realization. Freedom refers to the knowl- 
edge that all obscurations and their habitual tendencies have been exhausted. R ealiza- 
tion refersto the nonconceptual understanding of all phenomena of cydic existence and 
perfect peace, such as the ground, path, and result, as images in a divination mirror 
(JOK, vol. IIl, p. 657). Luminous clarity that has merged with essential reality means 
that the luminous clarity is totally united with essential reality in being a direct realiza- 
tion of that. 


79. D harmashri presents a summation of the spheres of purification of the four initia- 
tions: Since the aggregates of the body and other appearances of the waking state are 
coarse phenomena, from among the vital essences of the three doors of existence (sgo 
gum), the vaseinitiation purifies obscurations of the body's vital essence and purifies the 
waking state. Of the four demons, this initiation purifies the demon of the aggregates. 
Since what manifests in the dream state is subtle, and dream manifests due to vital 
essence being stirred by wind, or since dream is related to conceptions that stimulate 
talking, the secret initiation purifies the vital essence of speech and the dream state, as 
wel as purifying the demon of emotional afflictions. Since deep sleep is a state that 
occurs when the coarse sixfold collection of consciousnesses has stopped, the pristine 
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awareness through wisdom initiation purifies the vital essence of mind and the state of 
deep sleep, as well as purifying the demon of death. Since the state of sexual union isone 
of craving for the bliss of dispersion, the fourth initiation purifies the obscuration re 
lated to the emission of vital essence which is the very subtle obscuration to knowledge, 
as well as purifying the demon of the god-child. 

By purifying the obscurations of the emotional afflictions, the enjoyment dimension 
is achieved; by purifying karmic obscurations, the manifest dimension is achieved; and 
by purifying the obscurations related to pristine awareness, the reality dimension of 
awakening is achieved. T he vaseinitiation purifies karmic obscurations; the secret initia- 
tion purifies emotional afflictions; the pristine awareness initiation purifies coarser 
obscurations to knowledge; and the fourth initiation purifies the subtle obscuration of 
the habitual tendency for emission. It can also be said that the first three initiations 
purify the three planes of existence, respectively; the fourth purifies them all equally. To 
purify equally means that since the body, speech, and mind of cyclic existence, as wall as 
pleasure, suffering, and indifference, all arise from the three qualities of white essence, 
red essence, and wind, this initiation purifies the habitual tendency for emission of vital 
essence together with the mind associated equally with the white, red, and wind aspects. 

T he vase initiation authorizes one to listen, teach, and practice the outer and inner 
aspects of the phase of generation, along with the associated rituals. It brings about the 
experience of the appearance and emptiness of objects manifesting as a union. T he secret 
initiation authorizes one to cultivate self-blessing, inner heat, and illusory body, and 
brings about the experience of mind's clarity and emptiness manifesting as a union. T he 
pristine awareness initiation authorizes one to cultivate the example pristine awareness 
by rdiance on action and imaginary consorts and brings about the experience of the 
bliss and enptiness of body through the bliss of the melted vital essence. The fourth 
initiation authorizes one to cultivate the actual pristine awareness of the great seal and 
great perfection and brings about the direct experience of supreme immutable bliss, the 
ultimate luminous clarity which is the natural condition of all things, as the nature of 
one's own pure and total presence By establishing potencies which are then developed 
through the two phases, these initiations enable one to attain, through whatever provi- 
sonal powers, the ultimate power of the four dimensions of awakening in the nature of 
the four indestructible states of awakened body, speech, mind, and pristine awareness 
(VOWS, ff. 244a5-245b1). 


80. See KT, pp. 109-117. 


81. See CH, ff. 114a2-119b3. Kongtrul explains that an actual tantric feast gathering 
(tshogs kyi ‘khor lo, ganacakra) (lit. wheel of gathering) comprises a group of yogins and 
yoginis equal in number to the male and female figures found in the mandala of the 
tantric deity being practiced. T he tantric feast is performed on different occasions, such 
as the eighth and tenth days of the waxing moon, dates on which offerings have a special 
significance. Yogins and yoginis perform the feast ritual at night at a suitable isolated 
place, such as the meeting place of sky-farers, the outskirts of a town, in a temple, cem- 
&ery, empty cave, at the foot of a tree, or edge of a forest. D epending on its type and 
purpose, the ritual feast may last a night, a month, or three years and three fortnights. 
The different purposes include to make offerings to worldly and transworldly sky-farers, 
to perform an initiation ritual, and to allow a friendly gathering of tantric practitioners. 
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The ritual feast is a means of enhancing the realization that has been gained in the 
personal practice of the yogin or yogini. 

Once the place has been chosen (some tantras specify that the hidden ritual feast 
house be three stories high, below the ground, or one half above the ground, etc.), the 
mandala is drawn, and the yogins and yoginis take their places on corpses, tiger skins, or 
other kinds of seats, surrounding the central figure, the yogin or yogini who is leader of 
the feast. T he offerings, the five nectars and the five meats, alcohol, and so forth, are 
consecrated according to the appropriate ritual and then enjoyed by the congregation as 
an “inner fire offering” to the deities of the body mandala of each participant. The 
yogins and yoginis enjoy food and drink while imagining them to pervade all their 
psychophysical constituents and thereby generating bliss. While in the state of medita- 
tive absorption, the yogin and yogini, having entered into union, experience the four 
joys while retaining the vital essence, and remain absorbed in the state of coemergent 
bliss and emptiness. Arising from the absorption, they see all appearances as illusions, 
and whatever appears manifests as the form of the deity. T hen the yogins and yoginis 
continue to enjoy the feast while sharpening their senses with reciprocal offerings, dances, 
music, songs, symbolic language, and mudras. 

Celebrations of heroes (dpa bo ston mo) are gatherings of mostly yogins; and celebra- 
tions of heroines ( dpa’ mo? ston mo), gatherings of mostly yoginis. A ritual feast in which 
one relies on an imaginary consort and only imaginatively creates the presence of the 
number of female and male figures of the mandala is an imitation of a tantric feast 
gathering and is the style of the ritual feasts of present-day mantra practitioners (/OK, 
vol. III, pp. 552-560). For a discussion of the term ganachakra, see G uenther's Creative 
Vision, pp. 120-121. 


82. See Kongtrul's Buddhist Ethics (English translation), pp. 256-266. 
83. See ibid., pp. 249-256. 

84. See ibid., pp. 271-272. 

85. See ibid., pp. 242-246, 273. 

86. See ibid., pp. 269-270. 

87. See ibid., pp. 268-271. 

88. See ibid., pp. 256-274. 


CHAPTER 13: CONTEMPLATION 


1. In the phase of generation, onetrains in yoga that corresponds to the process of the 
arising and destruction of existence, the yoga of the vital essence (thig lei rnal "byor) and 
the subtle yoga (phra bai rnal "rbyor). |n the Kalachakra system, these two last yogas 
correspond to the yoga that causes the descent of the vital essences and the yoga that 
causes their ascent. T hese are practiced by relying on an action or imaginary consort. 
The yogin causes the vital essence to descend and consequently experiences the four 
joys; and causes the vital essence to ascend and consequently experiences the four joysin 
the reverse order, thus entering contemplation in the state of bliss. For an extensive 
discussion of this phase and its correspondence to the process of birth, death, and the 
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intermediate state, see Kedrup N orzang's Detailed Elucidation, ff. 135b2-201b7; and 
D harmashri's VOWS, ff. 223b2-228al. 


2. Eight branches of yoga (rnal ‘byor yan lag brgyad): the yoga of mantra (recitation); the 
food offering (tor ma, bali) (to eliminate obstacles); the yoga of partaking of food and 
drink (to create merit); the yoga of passion practiced with an action consort; the yoga of 
conduct between formal sessions of meditation (to purify one's behavior); the yoga of 
Sleep (to transform sleep into virtue); the yoga of waking up at dawn; and the yoga of 
washing for the purpose of purification (/OK, vol. III, p. 199). 


3. See Chapter 5, n. 29. 


4. Kongtrul specifies that the four branches (yan lag bzhi) are primarily taught in the 
G uhyasamajatantra. Followers of N agarj unas system of G uhyasamaja consider the branch 
of familiarization (bsnyen pa) to be the meditation pertaining to the phase of generation 
up to and including the first factor for actual awakening (the visualization of the lotus 
and the moon and sun disks). It isknown as “familiarization” because the pristine aware- 
ness one cultivates at this stage effects familiarization of emptiness. N ear attainment 
(nyer sgrub) is everything from that point up to the completion of the mandala of the 
body. It is known as “near attainment” because there is the attainment of the enjoyment 
dimension (sambhogakaya) of mantra, which is nearly the enjoyment dimension of pris- 
tine awareness, and because there is attainment of the sense fidds of the deity. Then, 
everything up to the point of exhibiting passion is the branch of attainment (serub pa). 
It is "attainment" because there is attainment of the union of one's body, speech, and 
mind with the three indestructible states of the buddhas. Great attainment (sgrub pa 
chen po) is everything from the presentation of offerings up to the dissolution of the 
entire mandala. It is "great attainment" because it brings about others benefit in great 
measure, activates the various effects of the mantra of the respective deity, establishesthe 
three beings (zing nge dzin sems dpa, ye shes sems dpa, dam tshig sems dpa), and brings 
about the crowning of oneself (as the deity) with the lord of the family. See /OK, vol. IIl, 
pp. 177-179. For thefour branches, familiarization, and so on, according to the Kalachakra 
Tantra, see Kedrup N orzang's Detailed Elucidation, f. 13982-5. 

T he four yogas are yoga (rnal ‘byor), subsequent yoga (zjes su rnal byor), intense yoga 
(shin tu rnal byor) and great yoga (rnal ‘byor chen po). T hese are taught in the Yamari 
tantras, the Buddhasamayoga, Secret Moon Vital Essence Tantra, the Continuation of the 
Guhyasamaja Tantra, and the Vajra Garland. For a discussion of these, see OK, vol. IIl, 
pp. 179-180. 


5. A beginner (das dang po pa) is one who, when cultivating all of the procedures of the 
phase of generation as set forth in the sadhana being practiced, is unable to have, even 
for a brief while, a clear vision of the entire gross form of the mandala. 

The practitioner who has experienced a slight descent of pristine awareness (ye shes 
cung zad ‘bab pa) is one who, when visualizing the divine palace and the gross forms of 
the deities residing in it, has a clear and stable vision of the limbs, and so forth, of the 
deities all at once, but isunableto have the same clarity when visualizing the tiny deities 
in the sense powers of the gross deities. 

The practitioner who has gained a minimal degree of mastery with respect to pris- 
tine awareness (ye shes la cung zad dbang thob pa) is able to have a clear and stable vision 
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all at once not only of the gross deities but also of the limbs, and so forth, of thetiny 
deities. 

The practitioner who has achieved total mastery with respect to pristine awareness 
(ye shes la yang dag par dbang thob pa) is one who has perfected the phase of generation 
and reached the phase of completion (Kalka N gawang Palden's Presentation of the Stages 
and Paths of the Four Sets of Tantras: Illumination of the Tantric Scriptures, pp. 111-112). 


6. See JOK, vol. III, pp. 167-168. 
7. For a detailed discussion of these points, see /OK, vol. IIl, pp. 159-275. 


8. Great [Heruka] Galpo Tantra (He ru ka gal po chei rgyud), vol. 25, nos. 289-292, of 
rNying ma rgyud ‘bum ( Collected Tantras of the Ancient Tradition) (hereafter cited as NGB). 

The Heruka Galpois an ancient translation tantra of the cycle of Vishuddha (Yang 
D ag), awakened mind. T he esoteric instructions of the path and fruit system of the 
Sakyapa correspond to the exposition of the phase of completion found in the Heruka 
Galpo Tantra, Which sets forth the structure of the four initiations, four obscurations, 
four paths, and so on. T his indicates that the path and fruit system comprises esoteric 
instructions connected with that tantra. See NSH, p. 923. This is perhaps the reason 
for Kongtrul including the explanation of this ancient tantra in the context of the new 
tradition. 


9. See Chapter 8, section entitled "T he Uncommon Explanation: T he Special Featurein 
Highest Yoga Tantra." 


10. See C hapter 12, n. 76. 


11. The phase of completion is characterized by innateness, nonconceptuality, and total- 
ity; all three are present equally in the ground, path, and result. In terms of the ground, 
innateness is twofold: the innate bliss arising from the melting of the vital essence and 
the innate nature (rang bzhin Ihan skyes). This last is the single binding nature of all 
phenomena, the beginningless and endless Vajrasattva, possessed of the distinctive qual- 
ity of being the union of emptiness and compassion. For a complete presentation, see 
IOK, vol. IIl, pp. 159-275. 


12. Union (zung jug) refers to the inseparability of the two truths: the relative truth 
represented by self-blessing, which causes the body to manifest as the illusory body of 
thedety, and theultimatetruth represented by themind entering its natural statethrough 
the practice of luminous clarity. Such union cannot be divided by concepts into relative 
and ultimate: being of one taste, it is the inseparability of object (the supreme empti- 
ness) and subject (unchanging bliss), like milk mixed with water. 

T here aretwo levels to the union. T heunion at the training stage (slobs pai zung jug) 
of cultivation of the path, in which the three empties, or three stages of light, are experi- 
enced in the process of their arising and reversal, is present from the first to the tenth stage 
of awakening. The union beyond training (i slobs pa? zung jug), free from the arising 
and reversal processes of the three empties, is the ultimate pristine awareness dimension. 

It is also said that the arising as an illusory body from actual luminous clarity is the 
real "union" and the arising as an illusory body from the example luminous clarity is a 
concordant union (OK, vol. Ill, pp. 273-275). See also note 17 of this chapter on the 
five stages of G uhyasamaja. 
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13. T he “three lights" (snang ba gsum) are three stages of experience of light: light (snang 
ba, áloka), increase of light (sched pa, alokabhasa), and full culmination of light (yer 
thob pa, alokaupalabdha). During the path, these manifest as a result of the wind and 
vital essences being gathered into the central channel. W hen this occurs, at first there is 
the appearance of the five signs (mirage, smoke, luminous space, flame, and a cloudless 
sky) due to the successive merging of earth, water, fire, wind, and consciousness. T hen 
the four “empties” occur successively. In the cloudless sky of the fifth sign, there is the 
“light” of emptiness, which is like moonlight. Then, there is the “increase of light” of 
emptiness, which is like sunlight. Then, there is the “full culmination of light” of “the 
great empty," which is like the pervasive darkness of night. Finally, there isthe luminous 
clarity or “the total empty,” which is like the sky at dawn, free from the three conditions 
that can affect its clarity (ZOK; vol. I1, p. 271). See chapter 14, section entitled “Lights.” 
The three thoroughly afflicted lights (eum nas nyon mongs pa) refers to those experienced 
by a practitioner who has not yet overcome emotional afflictions; the purified lights, 
those experienced by one who has overcome them. 


14. Possibly the first three joys, excluding the fourth, the innate joy. 


15. T he yoga of vital essence (thig lei rnal 'byor, binduyoga) here refers to the meditation 
in which, while visualizing oneself as the deity and focusing on the channel-wheels of 
the body, one holds the winds at the navel and causes the vital essence to melt and 
descend. T he subtle yoga (phra moi rnal ‘byor, sitksamayoga) refers to the meditation in 
which one focuses the mind on the subtle insignia of the five buddhas visualized in the 
centers of the channel-wheels (D harmashri's VOWS, f. 287b1-2). 


16. See Chapter 10, n. 37. 


17. T he five stages set forth in the Gubyasamaja Tantra are the following: speech isola- 
tion (zigag dben) or vajra recitation (rdo rje? bzlas pa); mind isolation (sems dben); illusory 
body (seyu lus) or self-blessing (rang byin rlabs); luminous clarity ( od gsal); and union 
(zung jug). Some speak of an additional stage, that of body isolation (/us dben), which is 
considered to be included in speech isolation as its preliminary. (O thers include body 
isolation in the generation phase as its subtle result). 

In the stage of speech isolation, the principal winds, especially the life wind, are 
made to enter, abide in, and dissolve in the central channel. In the mind isolation 
stage, through the force of meditation, the winds that serve as the mounts for concep- 
tions merge for brief periods in the channel-wheels. D ue to this, and from the stabili- 
zation of the vital essences, there arises the pristine awareness of bliss and emptiness. 
In the third stage, that of the illusory body, there manifests the illusory form of the 
mandala circle of the deity. Its primary cause is the wind and mind of luminous clar- 
ity; its secondary condition, the melting-bliss arising from wind and mind merging in 
the indestructible vital essence. In the fourth stage, that of luminous clarity, whose 
nature is the path for attaining the direct realization of the emptiness of innate great 
bliss, the winds of the emotional afflictions and their seeds are vanquished. T he fifth 
stage, union, consists in the pristine awareness that has accomplished the inseparabil- 
ity of the great bliss that directly realizes the essential condition and the infinite pris- 
tine awareness mandala. There are two "unions": the union at the training stage, 
subdivided into the ten or twelve stages of awakening, and the union beyond training, 
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the five pristine awarenesses and the four dimensions of awakening (/OK, vol. III, pp. 
224-227). 

Concisely stated, vajra recitation at the stage of speech isolation serves as purifier of 
the winds. M ind isolation purifies the mind. Self-blessing cultivates the impure illusory 
body created from mind and wind alone T he illusory body is purified by entering lumi- 
nous clarity through the total dissolution or sequential dissolution of that illusory body 
and its environment. As a result of this, there arises the dimension of union with the 
pure illusory body ( VOWS, f. 228a2-3). 


18. Perhaps a reference to the C hakrasamvara four-stage yoga in the K rishnacharya tra- 
dition, consisting of the foundation stage of tantra (risa ba rgyud kyi rim pa) (the root 
yoga which is the basis of all practices, for which the essential instructions deal exclu- 
sively with the foundation content of the tantra); the stage known as mantra (sngags 
kyi rim pa) (the practice of the inner heat yoga, for which the secret instructions relate 
equally to the channels, winds, and vital essences); the stage of arising of pristine 
awareness (ye shes kyi rim pa) (the yoga of the descent of the vital essences); and the 
secret stage (gsang bai rim pa) of the result (training in entering and arising from 
luminous clarity through mastery over the descent and reversal of the vital essence). See 
IOK, vol. IIl, p. 247. 


19. The shape (dbyibs), mantra (sngags), and reality (chos) tradition of the completion 
phase is that of M ahamaya. Shape refers to a simplified procedure for the generation 
phase as a basis for the completion phase. M antra refers to training in meditation on the 
channel-wheels, vital essences, and winds. N ature refers to meditation related to appear- 
ances, dreams, and the state between death and rebirth. T hese aspects also appear in the 
completion phase of other tantras (JOK; vol. Ill, p. 254). 


20. This reference to the channds, winds, and vital essences does not pertain to a par- 
ticular tradition of the completion phase, but denotes the main elements of practice 
found in all systems of the completion phase. For instance, mother tantras teach that in 
order to attain realization, one must stabilize the vital essences by striking crucial points 
within the vajra body. In order to achieve stability of the vital essences, one must have 
control over the winds. In order to achieve that, one has to have trained the channels. It 
is therefore explained that one meditates upon these three, the channels, the winds, and 
the vital essences, sequentially (7OK, vol. Ill, p. 260). 


21. The four seals (pledge seal, action seal, doctrine seal, and great seal) applied to the 
phase of completion are set forth in the H evajra tantra as well as the C hakrasamvara. In 
the H evajra, the pledge seal (dam tshig phyag raya, samayamudra) consists in the yoga of 
the subtle vital essences, which is based upon the winds; and the yoga of the blazing of 
the inner heat and dripping of the vital essence, which is based upon four and two 
channel-wheels. T he action seal (/as reya, karmamudra) consists in practice with a real 
consort or with an imagined one once one is able to experience bliss and emptiness 
relying on ones own body and thereby gain full control of the winds. When bliss has 
been properly developed, the doctrine seal (chos kyi phyag raya, dharmamudra) is prac- 
ticed in order to seal all appearances with bliss. As a result of that, all phenomena be- 
come the great seal (phyag rgya chen po, mahamudra); having fully accomplished the 
experience of the first three seals, or having gained at least some familiarity with them, 
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one meditates on the great seal through the six-branched yoga of withdrawal, and so 
forth (ZOK; vol. Ill, pp. 240-241). 

As for the Chakrasamvara tantra according to the G hantapa tradition (which is part 
of a fivefold completion phase), the pledge seal is the preliminary: the development of 
joy on the basis of meditation on the pristine awareness seal. The action seal is the main 
practice: the development of bliss on the basis of an actual consort. T he doctrine seal is 
the concluding practice: the maintaining of bliss through remembering what has previ- 
ous y been experienced. T he great seal is meditation on the meaning of suchness on the 
basis of the other seals (ibid., p. 246). 


22. Generally speaking, these refer to initial yoga (rnal byor dang po), subsequent yoga 
(rjes su rnal 'byor), Supreme yoga (shin tu rnal 'byor), and total yoga (rnal byor chen po). 
T hese yogas can be generally applied to any generation phase. H owever, they are very 
much associated with the completion phase of the Red Yamantaka, Black Yamantaka, 
and Vajrabhairava texts that were taught by the adept Shridhara. T hey are also spoken of 
in relation to the completion phase of Tara Yogini (OK, vol. Ill, pp. 230 and 256). 


23. Previous sections referred to here are /OK, vol. Il, pp. 134-203; vol. III, pp. 48-109; 
and vol. III, pp. 508-566. 


24. See JOK, vol. IIl, pp. 508-533. 


25. The dissolution of the twenty-five coarse constituents— the five aggregates, four 
dements, six sense faculties, five objects, and five pristine awarenesses of a human— is 
accompanied by many signs. T he way thefour elements dissolve is as follows: W hen the 
earth element of the body dissolves into water, the external sign isthe inability to move 
the body and powerlessness to control it. T he internal sign is the arising of a smoke-like 
impression. W hen water dissolves into fire, the external sign isthe dehydration of sweat, 
saliva, and other body fluids. T heinternal sign isthearising of a mirage-like impression, 
and the cessation of thirty-three conceptions based on aversion. W hen fire dissolves into 
wind, the external sign isthe withdrawing of the warmth of the body from the extremi- 
ties. T heinternal sign is the arising of an impression like the appearance of fireflies. T he 
forty conceptions that have developed from desire and attachment stop. When wind 
dissolves into consciousness, the external sign is a long exhalation and an inability to 
inhale T he internal sign is the arising of an impression like the appearance of the flame 
of a butter-lamp undisturbed by the wind. The seven conceptions that are based on 
delusion stop. 

Then, as to the way the subtle constituents (i.e, the three lights) dissolve, when 
consciousness dissolves into light, there arises the white radiance, a vision like moonlight 
shining in a cloudless sky. W hen light dissolves into the increase of light, there arises the 
red radiance a vision like the sun shining in a cloudless sky. W hen the increase of light 
dissolves into full culmination of light, there arises the black radiance, a vision like a sky 
free from clouds and pervaded by thick darkness, like the beginning of night. At that 
point, when memory deteriorates, confounded in darkness and blackness, one enters 
the state of unconsciousness. W hen one awakens from that unconsciousness, the factors 
that adulterate the sky— moonlight, sunlight, and thick darkness— are absent. T here 
arises a vision like a perfectly clear sky in early dawn. T his is luminous clarity (JOK; vol. 
Ill, p. 200). 
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The actual dissolution of these constituents occurs only at death and at the stage of 
mind isolation (Kalka N gawang Palden, Presentation of the Stages and Paths of the Four 
Sets of Tantras, Vol. 9, p. 135). 


26. Discussing this subject in the context of the sixfold yoga (where pranayama is the 
third branch), Kongtrul explains that the expression srog rtsol (control of life) is derived 
from the Sanskrit pranayama. |t is also known as stopping life (srog os pa). In this case, 
life (srog) isaname for wind (r/ung, prana), and to stop or control (r#so/) means to make 
the life wind serviceable T he areas affected by wind control are the channels, winds, and 
vital essences, of which the principal are the three channds— /alana, rasana, and cen- 
tral— above the navel and the three channels for movement of feces, urine and semen 
below the nava, plus the life wind and the downward-voiding wind. 

The nature of wind control is to block within the central channel the winds that 
normally flow in the /z/zna and rasana, to block in the conch-shell (shankhini) channe 
the winds that flow in the channds for feces and urine, and similarly to unite into one 
the flow of the life wind in the central channel and the flow of the downward-voiding 
wind in the conch-shell channel (ZOK; vol. III, p. 235). 


27. The Chakrasamvara tantra emphasizes the practice of wandering through special 
localities known as power places (gnas, pitha) so that the yogin can summon, meet, and 
practice with emissaries (pho nya mo, duti). T hese emissaries, who are at different levels 
of realization, are the mantra-born (sngags skyes), field-born (zhing skyes), and innate 
(Zhan skyes) emissaries. T he innate are exalted beings who reside in the pure land of 
Unsurpassed (Akaniyiha) as the enjoyment dimension of awakening manifesting in the 
form of goddesses. T he fidd-born abide in unsurpassable contemplation and manifest 
as yoginis in the thirty-two power places. The mantra-born are trained in the mantric 
path and are born in the central region (India), and so forth. To begin with, the yogin 
relies on the mantra-born in order to assemble the field-born, and then relies on both. 
Finally, the yogin can meet innate emissaries and achieve the highest realization. For an 
extensive discussion, see JOK, vol. Ill, pp. 533-566. 


28. T his is a reference to the winds that flow in the twenty-four major channels of the 
body. 


29. The twenty-four residual vital essences flow in the twenty-four major channels of the 
body. See Chapter 9, sections entitled "Channels" and “Vital Essences.” 


30. Awn of Esoteric Instructions (Toh. 1198), vol. Cha, ff. 1b-316a. 


31. Based on N aropas Commentary on the Summary of the [Kalachakra] Initiation, K edrup 
Norzang explains that the nature of the action seal (das kyi phyag reya, karmamudra) is a 
real woman with breasts and hair. H er "action" (/as, karma) consists of kissing and embrac- 
ing the yogin, touching his secret parts, and so forth. She is a seal (phyag reya, mudra) 
because through her actions and by her own strength, she is the source of the mutable 
( zyur ba, ksara) bliss, that is to say, bliss resulting from the emission of vital essence. 

The auxiliary of the action seal, the imaginary or pristine awareness seal (ye shes kyi 
phyag rgya, jnanamudra), is a goddess created in one's own mind, such as Vishvamata, 
K alachakrds consort. She naturally bestows the moving (g.yo ba, spanda) bliss when one 
imagines being in union with her. T his bliss is called moving because it arises when the 
vital essences involved shift from one place to another of the body. 
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The great seal (phyag rgya chen mo, mahamudra) refers to the female deity of the 
Kalachakra in union, devoid of intrinsic existence and endowed with the supreme of all 
aspects, whose emanations pervade the three realms. T his enpty-image seal brings forth 
supreme, immutable bliss (the resultant great seal). 

The pledge seal is the indestructibility (jig pa med pa) or immutability of the result; 
thus, it refers to the supreme immutable bliss. Source: Detailed Elucidation of the 
Kalachakra Tantra, ff. 291b4-293a5. See also N aropas Commentary on the Summary of 
the [Kalachakra] Initiation (Toh. 1351), ff. 273b3-274al; Naropas 7K, pp. 313-315; 
and Vajrapani's Eulogy Commentary (Toh. 1402), f. 125a7-b5. 


32. M aitripa (1007-1085), also known as Advayavajra, was a brahmin scholar who 
became a Buddhist when he met Naropa, who was evidently his first master. H e be 
came a monk at Vikramashila M onastery and studied with Shantipa and others. He 
was evicted from the monastery on the grounds of having been seen drinking beer in 
the company of a woman. Later he became a student of the peerless yogin Savari. 
M aitripa is particularly linked with the transmission of mahamudra. H is students in- 
clude Sahajavajra, Shunyatasamadhi, Vajrapani, Ramapala, and theT ibetans K yungpo 
Naljor and M arpa the Translator. Two works of M aitripa treat the subject of the four 
seals: Esoteric Instructions on the Four Seals (Toh. 2295), vol. Zhi, ff. 211-214, and 
Definitive Teaching on the Initiation (Toh. 2252), vol. Wi, ff. 141-143, the contents of 
which are closely related to N agarjunagarbha's Ascertainment of the Four Seals. Also 
treating the four seals according to M aitripas view is Ramapala’s Commentary Eluci- 
dating the Difficult Points of the Definitive Teaching on the Initiation (Toh. 2253), vol. 
Wi, ff. 143-160. 


33. T he catalogue of D g.T. lists the author of this text as N agarjunagarbha. 
34. Compendium on States (Toh. 2227), vol. Wi, f. 98b3. 


35. Sealing (rgyas debs) refers to a type of meditation in the generation phase in which 
one seals the appearance of the circle of daties with bliss and emptiness. As a result of 
this, the appearance imagined as the form of the deity immediately arises as the essence 
of bliss and emptiness. To do this, at all times of training in the phase of generation, one 
must maintain the awareness that everything that appears to the mind, the mandala, 
simply appears relatively, that in essence there is nothing existing, ultimately emptiness 
(JOK, vol. IIl, p. 196). 


CHAPTER 14: THE RESULTANT PHASE OF COMPLETION AND THE 
RESULTANT CONTINUUM 


1. The three lights, or three stages of experience of light (snang ba gsum): light, increase 
of light, and culmination of light. Aryadeva explains that light (snang ba, aloka) is char- 
acterized by a nature that is devoid of any aspect, without body or speech. It is like the 
full moon which illuminates and pervades a cloudless autumn sky. Similarly, as natural 
darity, it focuses on all things without exception; hence it is "light." T hisistheultimate 
awakening mind (dodhichitta), the light that pertains to wisdom, and the first empty 
(stong pa) (Lamp Summary of Tantric Practice, Toh. 1803, f. 77b3-4). 

Increase of light (snang ba mched, alokabhasa) is also characterized by a nature devoid 
of any aspect of subject and object duality, without body or speech. It is like an autumn 
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sky pervaded by the light of the sun. As a very luminous and immaculate essence, such 
light focuses on all things without exception. It isthe awakening mind, ever-perfect, the 
second empty, characterized by being very empty (shin tu stong pa) (ibid., f. 7756-7). 
Likewise, the culmination of light (snang ba thob pa, alokapalabdhi) has the charac- 
teristic of space, a form devoid of any entity, without body or speech. Like the obscurity 
that descends at midnight, it is subtle and present everywhere, lacking self-identity. It is 
devoid of movement since the movements of breath-control techniques are absent. It is 
devoid of mental activity, unmoved. It is characterized by ignorance. T his is the great 
empty. T hese three lights are known as the three consciousnesses (ibid., f. 78a1-3). 


2. Theultimatethree lights of essential reality (don dam de kho na nyid kyi snang ba); and 
the relative three lights of interdependence (kun rdzob rten "brel gyi snang ba). 


3. The three lights attended by conceptions (rang bzhin dang becas pai snang ba gsum); 
and the three lights devoid of conceptions (rang bzhin dang bral ba? snang ba gsum). 


4. The three lights at the ground stage (gzhi7 dus kyi snang ba gsum); the three lights at 
the path stage (dam gyi dus kyi snang ba gsum); the continuous three lights (rgyun chags 
pai snang ba gsum); and the three lights that occur at particular times (kAyad par gyi dus 
su byung bai snang ba gsum). 

5. See Kongtrul’s CPR, ff. 22a1-23a2. See also discussion in Shakyamitras Commentary 
on the Lamp Summary of Practice (Toh. 1834), vol. Ci, f. 26124. 


6. T hree lights that that occur at death ( chi bæi dus kyi snang ba gsum), three lights that 
occur during sleep (gnyid dus); three lights that occur during sexual union (hrig pai 
dus); and three lights that occur when all the appearances of the sixfold group of 
consciousnesses arise (yul snang thams cad la ‘char bæi dus). 


7. Twenty-five gross constituents (rags pa nyer Inga). See below, the section of this chap- 
ter entitled "Appearance Side." 


8. See Chapter 13, n. 25. 


9, Through the union of the male organ (method) and female organ (wisdom), first 
comes the sensation of hardness. T his is the earth dement. T he nature of earth is igno- 
rance, the purity of which is said to be Vairochana, and hence, earth in its purity isthe 
pristine awareness of the ultimate dimension of phenomena. The melting of vital es- 
sence is moisture, the water element whose nature is aversion, the purity of which mani- 
fests asAkshobhya, and isthereforethe mirror-like pristine awareness. From lovemaking, 
there arises warmth, the fire element. T he nature of heat is desire, the purity of which is 
the vajra-holder Amitabha; hence, the fire dement in its purity is the discerning pristine 
awareness. Wind and mind flow in the vagina. Such movement is the wind element and 
is of the nature of jealousy, the purity of which is Amoghasiddhi; hence, wind is the 
pristine awareness of accomplishment. T he bliss of sexual union isthe nature of blood, 
incited by the passionate mind. The joys that arise from this bliss have the nature of 
space. T he dement of space is avarice, the purity of which is Ratnasambhava, the vajra of 
avarice which overcomes avarice; hence, the purity of space is the pristine awareness of 
total sameness. See CH, ff. 203b4-204b3. 


10. The three lights consisting of instants (skad cig gis bsdus pa'i snang ba gsum); and the 
three lights consisting of stages (sas bsdus pai -); the three lights experienced at the time 
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of initiation (dbang dus kyi -); the three lights during the generation phase ( dskyed rim 
gyi skabs su -); the three lights arising from body isolation (/us dben gyi -); vajra recitation 
(rdo rjei bzlas pai -); the three lights in the stages of mind isolation (sems dben gyi -); 
illusory body (sgyu lus kyi -); luminous clarity ( od gsal gyi -). 


11. The initiation received just before attaining awakening. See Chapter 12, section 
entitled “Types of Initiation.” 


12. Body isolation (/us dben pa): see Chapter 13, n. 17. In the context of K alachakra, this 
consists mainly of the specific withdrawal and contemplation branches of the sixfold 
yoga, practices related to the instructions on the indestructible body. On vajra recitation 
and speech isolation, see Chapter 13, n. 17; and Chapter 12, n. 77. 


13. See below, section entitled “Appearance Side.” Seealso C hapter 13, n. 17; and Chapter 
12, n. 76. 


14. Likely a reference to the uninterrupted aspect of the path (dar chad med lam) as 
opposed to the fully liberated path (rnam grol lam) of seeing. 


15. T he source of this list of synonyms is Aryadevds Lamp Summary of Tantric Practice 
(Toh. 1803), f. 77a5-b1. 


16. Aryadeva states that in the tantras the Buddha used such terms in consideration of 
beings with little faith (Lamp Summary of Tantric Practice, Toh. 1803, f. 7704-5). 


17. Literally, "natures" (rang bzhin, prakrti), so called as they are the natures or transfor- 
mations of the three lights, like momentary spots that obscure the three lights. Later in 
this chapter, it is noted that their ultimate nature is that of the emptiness of bliss and 
luminous clarity. Aryadeva explains that these are called natures since they are of the 
nature of the pristine awareness of light, and so forth (Lamp Summary of Tantric Practice, 
Toh. 1803, f. 78b3). 

The first group of thirty-three natures or conceptions are said to be female and are 
generated by the wind in the left channel; the second group of forty are male, generated 
by the wind in the right channel; the last group of seven are neuter, generated by the 
wind in the central channd. 


18. See the Indestructible Garland for the names of the winds and conceptions (Toh. 
445, vol. Ca, ff. 213b2-214b5). 

19. Five Stages (Toh. 1802), vol. N gi, f. 48a7-b2. 

20. chags bral: literally, devoid of desire. 

21. To cling ( zn pa). In N agarjunas Five Stages (Toh. 1802, f. 48b5) and in Aryadevas 
Lamp Summary of Tantric Practice (Toh. 1803), this conception appears as "to suck" ( 775 
pa). 

22. Seven types of pride (nga rgyal bdun): pride, excessive pride, pride of excessive pride, 
pride based on the idea of "I" (egoism), pride of showing off, pride of thinking small, 
and perverted pride See Guenther's Mind in Buddhist Psychology, pp. 68-72. 

23. See N agarjuna’s Five Stages (Toh. 1802), vol. N gi, f. 48b5. 


24. Five bad views (/ta ngan Inga) which are afflicted ideas: the view of the transitory 
composite ( žig tshogs la Ita ba); the mistaken view (log par lta ba); the view holding to 
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extremes (mthar dzin gyi lta ba); the view holding these views as supreme (/ra ba mchog 
dzin); and the view holding ethics and conducts as supreme (¢shul khrims brtul zhugs 
mchog dein). 


25. T he three root consciousnesses refer to the continuous three lights— light, increase of 
light, and culmination of light; the three root winds are the winds that accompany these 
three lights. See above, section of this chapter entitled "T he Continuous T hree Lights." 


26. T he six root emotional afflictions (sa nyon drug), which are included in the fifty- 
one mental factors, are ignorance, attachment, anger, pride, doubt, and views. 


27. Karmic actions that prope (phen) and complete ( rub) are the factors that propel 
one into a particular existence and produce the features of that life. Within the twelve 
links of dependent origination, ignorance and compositional factors (ma rig pa dang du 
byed ) are propelling branches; attachment (sred pa) and grasping (Zen pa) are completing 
branches. T he remaining twelve links consist of the branches that are propelled (con- 
sciousness, name and form, senses, contact, and feeling) and completed (becoming, 
birth, old age, and death). 


28. Full culmination (yer thob, alokaupalabdha) is an unconscious state that immedi- 
ately precedes the manifestation of luminous clarity in which the last trace of that which 
holds to cyclic existence dissolves. 

29. sems dmigs kyi snang ba gsum 


30. For these visions or signs, which also occur in the process of death, see Chapter 13, 
n. 25. 

31. Five Stages refers to the famous work of N agarjuna on the five stages of the completion 
stage of G uhyasamaja (Toh. 1802, vol. N gi). H owever, this citation is not found in it. 
32. The twelve examples of illusion: magical creation (sgyw ma), moon on water (chu 
zla), optical illusion (mig yor), mirage (smig rgyu), dream (rmi lam), echo (sera brnyan), 
city of gandharvas (dri zai grong khyer), magical display (mig phrul), rainbow (dbang 
poi gzhu), lightning (glog), bubble on water (chu bur), and imagein a mirror (me long gi 
gzugs brnyan). 

33. T he five outer awakenings are those which are explained in yoga tantra and the five 
inner, in highest yoga tantra. Both sets of five are related to the process of birth. See 
Chapter 5, n. 45; and Yang-gónpas Secret Description of the Vajra Body, ff. 3b-6a. 

34. T hese topics are discussed in the last three books of ZOK (vol. III, pp. 110-708). 
35. See Chapter 1, n. 57. 

36. See Chapter 1, n. 24. 


37. "bhbrul "khor: tantric formulas used to accomplish specific purposes written in or 
around diagrams (usually circular) on paper and worn concealed on the body. 

38. sbyor ba: preliminary practices involving mainly the making and offering of food 
(torma, bali). 


39. In this context, conduct (spyod pa, carya) or mantric conduct (sngags kyi spyod pa) 
refers primarily to a special form of practice to enhance ones realization of the phase of 
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generation or completion. According to the father tantras, in the phase of generation, 
the mantric conduct is applied by the yogin who has perfected the phase of generation 
in order to attain the common great powers. In the phase of completion, the conduct is 
applied in order to attain the illusory body once mind and winds have been made ser- 
viceable; in order to generate the actual luminous clarity once the yogin has become 
familiarized with the example luminous clarity; and in order to attain the union beyond 
training once union with training has been attained. In the mother tantras, mantric 
conduct is performed when the yogin gains signs of warmth of experience (the capacity 
to maintain clarity of mind even in states of fear, intoxication, suffering, misery, strong 
attachment, hatred, or torpor) through the practice of the two phases. 

The Guhyasamaja and Buddhasamayoga speak of three types of conduct: elaborate 
(spros bcas), unelaborate (spros med), and extremely unelaborate (shin tu spros med). For 
the elaborate conduct, the yogin (in a house built especially for the purpose) wears the 
ornaments and attributes of the deity, and together with a number of yogins and yoginis 
equal in number to the deities of the mandala, performs the ganachakra (ritual feast 
offering) four times daily and then practicesthe three concentrations, and so forth, with 
much activity, such as music, singing and dancing, and symbolic language. T hrough the 
enjoyment of sensory pleasures, this conduct enhances realization. For the undaborate 
conduct, the yogin dispenses with the music, and so forth, and relies on consorts equal 
in number to the deities of the mandala, or five, or only one consort. A practitioner who 
engages in the extremely unelaborate conduct, except when eating or defecating, relies 
exclusively on the pristine awareness seal (MH, f. 7082-b7). 

The conduct of forsaking duality (gnyis spang) is more often called "all-shaking" (kun 
dar, avadhüti), where “all-shaking” means “shaking off" or “casting off” dualistic 
thoughts. It consists of engaging in all kinds of activities that give rise to ordinary excite 
ment: partaking of the five nectars and five meats, sexual union with consorts, and so 
forth. It is performed in secret or in disguise (i.e, while pretending to be crazy), either to 
deepen the yoga of the deity or to enhance the experience of luminous clarity. T he 
beginner's levd at which this conduct is practiced requires having entered the path and 
having acquired a stable experience of pristine awareness. 

T he ever-perfect (kun tu bzang po) conduct means that whatever action one does, 
good or bad, it is always perfect. T his conduct is performed openly since the yogin has 
attained stability, and it consists of leading others on the right path by displaying mi- 
raculous feats or gathering dakinis through power gazes and various other means. The 
ever-perfect conduct is adopted by an experienced practitioner, one who has experi- 
enced the setting of manifest conceptual constructs. T hus, it said that these two con- 
ducts, although performed throughout the entire way to awakening, are focused on 
mainly in the lower path of preparation. 

T he victorious in all quarters (phyogs las rnam rgyal) conduct means to overcome 
emotional afflictions and to acquire the strength to help others. T his conduct entails 
gathering goddesses, such as the goddess of water, and relying on them as one’s tantric 
consorts to enable one to immediately attain the direct knowledge of reality on the path 
of seeing. This is the main conduct to be performed by an accomplished practitioner, 
one who has attained a great degree of warmth on the path of preparation, indicating 
that attainment of actual pristine awareness is near, up until the attainment of full awak- 
ening (/OK, vol. Ill, pp. 543, 549-552). 
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40. T he ddiberate behavior of using desire ( dod jug) refers to the conduct observed by 
the yogin between meditation sessions when enjoying food, drink, and other pleasures. 
If this conduct is not directly pervaded by nonconceptual pristine awareness, it is said to 
be common; if it is pervaded, it is uncommon (OK, vol. III, p. 536). 

Training in and enjoying desire (drten slob), emphasized in the father tantras, is to 
train in and enjoy pleasures in conjunction with elaborate conduct. T his meansto culti- 
vate a conceptually based meditation in which one imagines whatever appearsto bethe 
male and female deities and to enjoy all sense objects one encounters. To train in and 
enjoy desire in conjunction with unelaborate conduct means to cultivate a meditation, 
only partially conceptually based, which sees one's sense powers and sense objects as 
those of the deity and to enjoy all objects while understanding that the deity is the 
appearance of one's own mind. To train in and enjoy desire in conjunction with an 
utterly undaborate activity means to contemplate the form of the deity as being the 
manifestation of bliss and emptiness and to enjoy sensory objects with the understand- 
ing that the deity and pleasures have no reality (ibid., pp. 536-537). 


41. For instance, the person of lesser faculties should practice the elaborate conduct; the 
average, the unelaborate conduct; and the person of higher faculties, the extremely 
unelaborate conduct. For the way the various conducts are classified, see JOK, vol. III, 
pp. 533-566. 


42. See JOK, vol. Ill, pp. 533-566. 


CHAPTER 15: TANTRIC SCRIPTURES 


1. Sónam Tsemo speaks of two scriptural tantras ( rjod byed tshig rgyud), the actual and 
the nominal. H e defines the firs as a multitude of generic images that arise in one's 
consciousness in the aspects of names, words, and letters that convey the meaning of the 
three continuums. N ominal scriptural tantras refers to the scriptures containing the 
tantras that serve as conditions for the arising of those appearances (mentioned above) 
in the mind (SGP, f. 61b1-2). 


2. See Chapter 3, section entitled “Divisions of Action Tantra.” 


3. Yakshinis Kalpa (gNod sbyin mai rtog pa). Unidentified. Kalpa is a term for tantra, 
evidently originating in western India. 


4. Sónam Tsemo distinguishes between extensive and concise root tantras by explaining 
that extensive tantras, for the most part, are the tantras that were taught during the 
actual promulgation of the teaching and were intended for the disciples present at the 
time Concise tantras are those taught principally in consideration of future students 
who would have short life spans and inferior intelligence and not be able to retain the 
extensive tantras (SGP, f. 36a6-b1). 


5. These three tantras are actually found in a single scripture, the Summation of Essential 
Principles Tantra (Toh. 479). T he identification and the subject matter of the Continua- 
tion ( Uttaratantra) and Continuation of the Continuation ( Uttarotantra) within the Sum- 
mation of Essential Principles Tantra is treated in IBTS, pp. 216-219. Butón states that 
this tantra is like a root for all yoga and highest yoga tantras (BGP, f. 285b2). T his would 
explain why it is placed here in this section, which concerns highest yoga tantra. 
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6. Sonam Tsemo states that the explanatory tantras ( dshad rgyud) of a particular class are 
those that appeared after the root ones and are exegetical in nature A root tantra (rtsa 
bai rgyud, mülatantra) is defined as the tantra that appeared first and that serves as the 
basis for the explanatory ones (SGP, f. 36a5-6). Explanatory tantras are of two kinds, 
common and uncommon. T he common kind clarifies several tantras, while the uncom- 
mon clarifies its own specific tantra (f. 3661-2). Six kinds of explanatory tantras are 
distinguished: elucidations; supplements; presentations of variations in aspects; summa- 
ries; ascertainments of similarities; and analyses of terms and meanings. See SGP, ff. 
36b2-37b1. 


7. Compendium on the Indestructible Pristine Awareness Tantra (Voh. 450), vol. Cha, f. 
1055-6. 


8. A stanza may consist of two, three, four, five, or six lines, each called shloka (Sloka). In 
scriptures of prose, nine syllables are called vajra faculty (vajra indriya); four of these are 
called shloka (SGP, f. 37b2-3). 


9. Indestructible Essence Ornament (Toh. 451, vol. Cha, f. 51a4-b2) mentions numerous 
names of father tantras and their numbers of metrical lines. 


10. Indestructible Tent, Toh. 419, vol. N ga, f. 54b4-5. Kongtrul paraphrases the original 
terse passage to facilitate understanding. 


11. The tantras mentioned in the passage are difficult to identify. Butón states that this 
passage indicates thirteen or fourteen tantras (BGP, f. 288b3) and notes that few of these 
tantras are found among the Tibetan translations. It seems that many tantras cited in 
Indian commentaries were not translated into Tibetan. T here are also tantras mentioned 
in the book lists of the early translations which are no longer available ( BGP, f. 288b4-5). 


12. The ten outer essential principles of tantric expertise enumerated in the Indestruc- 
tible Essence Ornament Tantra (Toh. 451, vol. Cha, f. 58a4) are the following: mandala, 
contemplation, seal, stance, seated position, recitation, fire offering, worship, ritual, and 
dissolution. 

T hese essential principles are explained in Tsongkapas Commentary on the Fifty Verses 
on Devotion to the Master: Fulfilling the Aspirations of Students as follows: (1) M andala 
refers to the form and formless mandala. (2) Contemplation refers to the three contem- 
plations, the initial union of the deity yoga, the supremely triumphant mandala, and the 
supremely triumphant act. (3) Seal refers to the various seals of the deities. (4) Stance 
refers to five stances— the left leg drawn in and the right leg extended, the reverse, the 
shanks of the legs held straight, legs apart mimicking the wings of a bird, and the soles of 
the feet together. [See Anandagarbhas Z/Iumination of the Summation of Essential Prin- 
ciples, Toh. 2510, Vol. Li, f. 254b2-5.] (5) Seated position refers to the vajra posture and 
other postures. (6) Recitation refers to the meditation on the deity in conjunction with 
various styles of repetition of mantra. (7) Fire offering is of four kinds (appeasing, etc.). 
(8) Worship consists of offerings and praises to the deity. (9) Ritual refers to protection, 
invitation of the deities, and so forth. (10) Dissolution refers to the concluding act of 
requesting the deity to depart ( Collected Works of Tiongkapa, vol. Ka, f. 8a4-b1). 

The ten inner or secret essential principles of tantric expertise are the following: the 
rituals of thetwo reversals; the secret initiation; theinitiation of pristine awareness through 
wisdom; the ritual of tearing apart the union of hostile forces; food offerings; vajra reci- 
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tation; the ritual to perform the fierce type of activation; consecration; and actualization 
of the mandala (Jndestructible Essence Ornament, f. 5883-4). 

Tsongkapa states that the ten outer essential principles of tantric expertise apply to 
the vajra master of the three lower tantras and the inner or secret essential principles are 
primarily characteristic of the vajra master of the highest yoga tantra ( Collected Works of 
Tsongkapa, vol. Ka, f. 801-2). H e explains the inner essential principles in the following 
way: (1) and (2) The two reversals consist of the ritual of turning away negative forces 
through contemplation of the ten wrathful deities, and so forth, and through the draw- 
ing of protective wheels that are then worn by the practitioner around the neck. (3) and 
(4) Knowledge of the secret initiation and the pristine awareness through wisdom initia- 
tion implies knowledge of the vase and the word initiations. (5) Tearing apart the union 
of body and mind means to drive away guardians of the enemies of the doctrine and 
then to implement fierce rituals in order to terminate the power of enemies through the 
power of concentration. (6) Food offerings (eror ma, bali) refers to offerings to the worldly 
protectors. (7) Vajra recitation refers to the mental and verbal vajra recitation. (8) The 
ritual to perform the fierce activation means that if the adept has been initiated, is abid- 
ing in the pledges and commitments, has practiced according to the prescribed means of 
attainment (sadhana) for eighteen months or more, and yet has had no results, he may 
trike the dagger to call upon the deities to bestow attainments. (9) Consecration refers 
to the blessing of temples and so forth. (10) Actualization of the mandala entails cre 
ation of the mandala of the deities in front, veneration, entering into the mandala, and 
receiving initiation and permission. Commentary on the Fifiy Verses on Devotion to the 
Master, ff. 755-824. 


13. Themystic staff (&batvanga) symbolizes the wisdom of emptiness, and in the H evajra 
tantra, N airatmya, H evajras consort. The small drum (cang teu, damaru) symbolizes 
the method of compassion and resonates with the sound of great bliss. To hold the 
mystic staff and the small drum is a symbol of the union of wisdom and method ( CH, 
f. 96a5-b1). The symbolic bone ornaments (rus pai reyanl phyag reya, asthiamudra), 
known as seals (mudra), are listed in various ways in the tantras and the treatises of 
tantric adepts. T hey are five in number, often with an additional sixth ornament. To 
use the example of the H evajra tantra, the five ornaments are the wheel-like ( ‘or lo) 
crown ornament (sometimes called crown jewel) (ezsug gi nor bu), which symbolizes 
Akshobhyaand mirror-like pristine awareness; earrings (rza cha), symbolizing Amitabha 
and pristine awareness of discernment; the necklace (mgul reyan) symbolizing 
Ratnasambhava and pristine awareness of total sameness; bracelets (dag gdu) and an- 
klets (gdu bu) symbolizing Vairochana and pristine awareness of the ultimate dimen- 
sion of phenomena; girdle (ske rags) symbolizing Amoghasiddhi and the accomplishing 
pristine awareness (CH, f. 66a6-b1). The additional ornament spoken of in various 
texts related to H evajra is ash from a cremation ground smeared on the body ( thal chen) 
(MH, f. 7103). 

In the C hakrasamvara literature is found an additional ornament— the sacred thread 
worn by brahmins (tshangs skud). T he Kalachakra and C hakrasamvara tantras and the 
adept Lohipa teach that the six ornaments represent the purity of the six perfections: the 
necklace represents generosity; bracelets, ethics; earrings, patience; crown ornament, 
diligence the sacred thread, meditation; and the girdle (or sacred ashes), wisdom (MH, 
f. 78a7). 
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Kongtrul explains that these ornaments symbolize the yogin's (or yogini's) pledges: 
the yogin wears the crown ornament on the head in order not to forget to pay homage to 
the vajra master who is "heavy" with qualities, the master who explains the training, and 
the favored deity. T he yogin wears the earrings as a reminder not to listen to others 
words disparaging the master, and so forth; the necklace as a reminder never to stray 
from the inner and outer mantra recitations which protect the mind from conceptual 
limitations; the bracelets and anklets as a symbol of the vow not to kill creatures; and 
the girdle to symbolize the binding of the vital essence by relying on the outer and 
inner consort. For these reasons, the yogin always wears these ornaments which sym- 
bolize the five buddhas. According to the definitive meaning given in the Stainless 
Light, the crown and the other ornaments symbolize the fixing of the vital essence at 
the crown of the head and at the other channel-wheels by binding the five winds ( CH, ff. 
289b1-29022). 


CHAPTER 16: EXPOSITION METHODS 


1. M ost likely a reference to Buddhaguhyas Commentary (Toh. 2671). T hree commen- 
taries on the Dialogue with Subahu Tantra are listed in D g.T. (rGyud, vol. Thu, Toh. 
2671, Toh. 2672, and Toh. 2673). Only the first bears the name of the author, that of 
Buddhaguhya. K edrupjé attributes the second (Toh. 2672) also to Buddhaguhya (see 
IBTS). Likdy the third one is also by the same author. 


2. Dg.T. lists two commentaries by Buddhaguhya on this tantra, one brief (Toh. 2662) 
and one extensive (Toh. 2663). T he latter is likely the one referred to here. 


3. See Chapter 5, n. 4. 

4. Indestructible Peak (Toh. 480), vol. N ya, f. 146a2-4. 
5. Ibid., f. 292al. 

6. Ibid., ff. 291b7-292al. 

7. Added from BGP, f. 301a7-b1. 


8. This section on yoga tantras method of exposition is taken from Butón's Survey of 
Yoga Tantra, ff. 5826-5923. 


9. The Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), an ex- 
planatory tantra on the G uhyasamaja, sets forth the seven ornaments, which are elabo- 
rated upon by Chandrakirti in his Z/luminating Lamp. A two-page explanation of the 
seven ornaments is given by Shraddhakaravarman, entitled Revealing the Seven Orna- 
ments as Set Forth in the Compendium on the Indestructible Pristine Awareness Tantra (Toh. 
1789), vol. A, ff. 8a-10a. 


10. Concerning the seven ornaments, Sonam Tsemo notes that the first two, the five 
introductory remarks and four correct methods, are to be understood when discussing 
the tantra sets, the origin of the tantra, and the meaning of the title. T he six parameters, 
the four modes, and the two forms of teaching (group and individual) are explained 
through the instructions that constitute the means of exposition of the tantra. T he forms 
based on examination of students and the two truths are comprehended through realiza- 
tion of the tantra (SGP, f. 72a2-3). 
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11. To give an example of how the title of a tantra relates to its content, in the case of the 
Hevajra Tantra, in the title, the hein Aevajra indicates the method of great compassion 
which serves as the cause for awakening. Referred to here is the compassion that does 
not conceive of any intrinsic nature. Vajra means to destroy, in the sense of eliminating 
all conceptual limitations; alternatively, it means analysis as it represents the discrimina- 
tive wisdom that examines phenomena. T he connectedness and continuity of themethod 
of great compassion and the wisdom of realizing emptiness constitute the very nature of 
the highest yoga tantra. Such a union of method and wisdom is known as Pevajra. 

In terms of the general meaning, Ae denotes compassion represented by the clear and 
complete form of the deity; vajra denotes wisdom, the realization of the emptiness or lack 
of intrinsic nature of phenomena; thus, Aevajra isthe union of clarity and emptiness. As for 
the concealed meaning, ^e indicates compassion, karunā in Sanskrit, where ka is bliss and 
ru, to hold; together, to hold or retain the bliss born from the inner heat or union with 
consort. Vajra is emptiness, the object realized by the bliss; thus, Aevajra is the union of 
bliss and emptiness. In the ultimate sense, 5e is enjoyment or play, passing beyond the 
extreme of perfect peace by means of great compassion, which always enjoys working for 
others wefarein cyclic life Vajra means passing beyond the extreme of cyclic life through 
the profound wisdom that shatters all objectifications in the realization of the nature of 
reality. Hevajra is thus the union of method and wisdom beyond the two extremes. 

In a different explanation, beis &zrunz, where ka means bliss and rund, stainless; that 
is, immutable great bliss, the subject. Vajra is the emptiness endowed with the supreme 
of all aspects, the object. Hence, bevajra is the essential dimension of awakening 
(svabhavikakaya), the indivisibility of the four dimensions (Aaya), the union of e and 
vam (CH, ff. 13a6-14a4). 


12. The Gubyasamaja as found in D g.K . (Toh. 442, ff. 90a-148a) has seventeen chapters. 
T he eighteenth constitutes the Continuation of the Guhyasamaja (Toh. 443, ff. 148-157). 


13. Four correct methods (rigs pa bzhi), also known asfour correct methods for enlight- 
enment ( zsbang rgya bai rigs pa bzhi). Butón calls these correct methods “four ways of 
awakening” ( tshang rgya bai tshul bzhi) (BGP, f. 3016). 


14. T hisis a pledge of the Amitabha family, especially in the context of yoga tantra. As 
an expression, it means observance of all kinds of Buddhist teachings, from the sutras to 
the tantras. “O uter" likely refers to the three spiritual ways of proclaimers, solitary sages, 
and bodhisattvas; “inner,” to action, conduct, and yoga tantras; and “secret,” to highest 
yoga tantra. 


15. Pure conduct (sshangs spyod) generally means celibacy; in this context, however, it 
means retaining the bodhichitta of the union of method (vajra) and wisdom (lotus); or, 
the non-emission of bodhichitta as semen (which is the cause of immutable bliss) while 
“churning” in the lotus of the consort. See Kongtrul’s Buddhist Ethics (English transla- 
tion), p. 255. 


16. Compendium on the Indestructible Pristine Awareness Tantra (Toh. 447), vol. Ca, f. 
248b3. 


17. kotakhya. For the coined names of the other winds, see Aryadevas Lamp Summary of 
Tantric Practice (Toh. 1803), f. 68b1-4. See also SGP (f. 6584-5) for examples of other 
coined words. 
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18. Concerning the six parameters, K ongtrul states that the provisional (drang don) and 
interpretable (dgongs pa can) meanings are used when the subject matter concerns the 
relative truth. T he definitive (ges don) and non-interpretable (dongs pa can ma yin pa) 
meanings are used when the subject matter concerns the ultimate truth. Standard and 
coined terminologies are used in scriptural tantras that convey the subject matter of the 
tantras (CPR, f. 12b3-4). 


19. On this mode, Sonam Tsemo points out that even though the meaning of the actual 
text may not be obvious, it can be understood by separating one letter from another, 
splitting a syllable, or studying the shapes of the letters. 

In the first case, take, for instance, the Sanskrit nagaha asvha. To understand the 
sense of the words, one takes na separately, from which is derived mar, which means 
human; and ga separately, from which is derived gabi, meaning ox. 

In the second case, the syllable Aim, for example, means beyond subject and object. 
To reach an understanding of such meaning from this syllable, Aim is split into 4a, from 
which is derived grahaka or apprehended object. From ha is also derived grahaja or 
apprehending mind. The bu in iam becomes su and from it sunyata ("empty") is de 
rived. The dot on the Aim is ma from which is derived manota, meaning mind. Thus, 
the Aim signifies "mere mind empty of subject and object.” 

In the third case, take, for instance, evam maya, which refers to the navel, heart, 
throat, and head channd-wheels (chakra), and so forth. T he letters do not explain such 
meaning, but it is possibleto comprehend this through the correspondence between the 
shapes of the letters and the shapes of the channel-wheds. For instance, the three corners 
of the e signify the navd's channel-wheel, which has a similar triangular shape (SGP, ff. 
6455-6583). 


20. The lines are from the Guhyasamaja (Toh. 442, vol. Ca, f. 96a2), which reads: rin 
chen kha dog sna Inga pal yungs kar gyi ni bru tshod tsaml sna yi rtse mor nan tan dul rnal 
"byor rig pas rtag tu sgom. T his citation relates to the "subtle yoga" (phra ba'i rnal ‘byor) as 
described in the generation phase of the G uhyasamaja. Lilavajra explains that the “tip of 
the nose" refers to the “tip of the nose" of the lotus of the female deity. T here, emanated 
from the bodhichitta (semen) of the male deity, one visualizes a vajra or other symbol, 
the size of a mustard seed. Within the vajra, one contemplates the entire mandala of 
residence and the mandala of resident deities. "Precious" means "very valuable." “O f five 
different colors" means that they are symbols or insignia (vajra, etc.) that arise from the 
five families. "Always" means day and night. Source: Lilavajrds Commentary on the Dif- 
ficult Points of the Abridged Phase of Generation, Toh. 1836, vol. Ci, f. 301a7-b4. 
The insignia of the buddhas of the five families: the vajra for Akshobhya, jewel for 
Ratnasambhava, wheel for Vairochana, lotus for Amitabha, and crossed vajra for 
Amoghasiddhi. 


21. See Chapter 14, section entitled “Emptiness Side: Lights.” 


22. H ereis meant one of inferior quality that does not bear fruit and has little fragrance 
(MH, f. 4086). 


23. Equal to the Sky Tantra (Toh. 386), vol. Ga, ff. 200b7-201al. T he Rali tantras are 
considered to be explanatory tantras (dshad rgyud) of the Chakrasamvara class, thirty- 
two tantras subdivided into four types. Toh. 383 to 390 arethe eight awakened mind 
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tantras; Toh. 391 to 398 arethe eight awakened speech tantras; Toh. 309 to 406 arethe 
eight awakened body tantras. Toh. 407 to 413, plus Toh. 414, are eight additional or 
derived Rali tantras (BGP, ff. 215a3-219b1). 

This citation from the Equal to the Sky Tantra is found in the Circle of the Sun (Toh. 
397), vol. Ga, f. 228b6-7. This tantra belongs to the Rali class. 


24. Expositions according to instructions for general meaning (spyi yi don gyi man ngag 
gis bshad pa), concealed meaning (skas pai don -), and final meaning (mthar thug pai don -); 
and literal meaning (yz gei don -), auxiliary meaning (yan lag gi don -) and inclusive 
meaning (bsdus pai don -). 

The general meaning is that which applies to both the way of the perfections and 
way of mantra, such asthe thirty-seven factors conducive to awakening, the five paths, 
the ten stages, and so forth, which are taught in the way of the perfections. It is general 
because it removesthe regret of those who have entered the way of the perfections and is 
taught in the scriptures of the secret mantra as well. It includes the general meaning of 
the phase of generation consisting in the vase initiation and connected branches This 
meaning is called general because it must be trained in by both those who wish to accom- 
plish ordinary powers and those wishing to reach the supreme power (awakening). 

The concealed meaning is so called because it is not taught to those who have re 
ceived the vase initiation alone and is to be known only by trainees who have received 
the three higher initiations. Asto method, the concealed meaning consists in the steps of 
self-blessing and the circle of the mandala. As to bodhichitta, it consists in relative and 
ultimatebodhichitta. Asto pristine awareness, it consists in natural, innatepristineaware- 
ness. Concisely stated, concealed teachings are all those given with reference to the 
three mandalas of body, bhaga, and bodhichitta. T he descriptions of the gross and 
subtle body of channels relateto the body mandala. T he descriptions of the natures of 
the vajra and lotus of method and wisdom and the channels as letters relate to the 
bhaga mandala. T he descriptions of the natures of the relative vital essence and the 
contemplation of bliss and emptiness relate to the bodhichitta mandala. Teaching on 
pristine awareness wind as the means of cultivating such contemplation is an auxiliary 
aspect of the concealed meaning. 

The final meaning refers to teachings concerning the path that actualizes the final 
result, that of the pristine awareness of a buddha, which has features not set forth in the 
sutras. 

Auxiliary meaning refers to explanations of the words that actually appear in the 
tantra in accordance with how they are commonly known, how they are known in 
language treatises, and their semantic meanings. 

The literal meaning refers to explanations of the words to convey understanding 
when the words do not stand up to reason. The words are explained by examining their 
derivatives, by separating the syllables, or comparing the shapes of the letters. 

Inclusive meaning refers to explanations according to esoteric instructions used when 
the words in the tantras have been coined by the Buddha and are not known by common 
people of the world nor found in the treatises. For example, alcohol is referred to by com- 
mon people as simply alcohol and in the treatises as “intoxicator” (myos byed) , while in 
the terminology coined by the Buddha, it is called madana. See SGP, ff. 62b5-67b4. 


25. Hevajra Tantra Two Examinations (Toh. 417), vol. N ga, f. 10b6-7. 
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26. Commenting on this verse, Kongtrul states that phenomena never stray from the 
true nature of reality (de kho na nyid, tathata) which is primordially beyond conceptual 
limitations. this is the purity of the true nature of things. 

W hen impurities are removed through cultivation of the path, the purity of the true 
nature is distinguished as the aggregates, elements, and so on, unified with the five 
buddhas, their five consorts, and so on. T hus, the knowledge that the aggregates and so 
forth have always existed as the nature of the deities is the purity of the individual deities. 

O nes intrinsic awareness, luminous and non-conceptual, which must be understood 
through direct experience, has the nature of yogic cognizance. It has never been tainted 
by obscurations but remains pure as the innate nature which is bliss-emptiness. It isthe 
knowledge that there is no liberation through another purity believed to exist outside 
oneself: this is the purity of ones own intrinsic awareness. T hese three purities apply to 
both the phase of generation and that of completion (MH, ff. 32b5-33a3). 


21. Mahamaya (Toh. 425), vol. N ga, f. 168b6-7. In the Dg.K., the second line of the 
citation as it appears in JOK is missing and the fourth line is slightly different. 


28. See Chapter 5, n. 19. 


29. Likely the seed syllables of the five primordial buddhas which represent the phase of 
generation. 


30. See Chapter 13, section entitled “M andala Circle.” 
31. See Chapter 13, section entitled "Self-Blessing." 
32. Citation not located. 


33. Mer mer po refers to the embryo in the first week, described as similar to curd in 
formation. 


34. T he causal Vajradhara (reyu? rdo rje chang) refers to the deity visualized prior to, 
and who transforms into, the chief figure of the mandala one is generating oneself as 
(the fully manifest deity), which is called resultant Vajradhara ( bras bu rdo rje chang). It 
is known as causal since it is the cause (base or "seat") for the resultant one. 


35. The four essential principles (de nyid bzhi or de kho na nyid bzhi, caturtattva), that of 
mantra (sngags kyi -), oneself (bdag gi -), deity (/ba? -), and meditation (dsam gtan gyi -). 
This last is not set forth in this tantra as a separate principle. See Worldly Lord of the 
Family Tantra (Toh. 436), vol. Ca, ff. 27a-29b. 

K ongtrul, in reference to the H evajra tantra, speaks of four essential principles, that 
of oneself, mantra, deity, and pristine awareness. The essential principle of onesaf is 
explained through the meaning of evam maya; that of mantra, through the meaning of 
thethree syllables o ah him, and that of the deity, through the descriptions given in the 
deity chapter of the H evajra tantra. T he essential principle of pristine awareness is the 
very essence of all phenomena, natural luminous clarity, the nature of emptiness, from 
the beginning devoid of birth, abiding, and cessation, pure like the sky, unstained by 
dualistic conceptions of subject and object (MH, f. 65a6-b2). T he essential principle of 
pristine awareness is the very reality that encompasses the essential principles of oneself, 
mantra, and deity. 


36. Pundarikas Stainless Light, vol. T ha, f. 114a3-7. 
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37. Mundane and supramundane truths ( jig rten dang jig rten las das pai bden pa). The 
former refers to the way of attainment of mundane powers by means of the phase of 
generation, which is meditation involving imagination of the deities of the mandala. 
T he latter refers to the way of attainment of the supreme power, that of the great seal, 
through the phase of completion, which involves the nonconceptual mind and the signs 
of smoke, and so forth (Pundarikas Stainless Light, vol. T ha, f. 122a5-6). 


38. T he four aspects of perfect awakening (rdzogs pai byang chub rnam pa bzhi): perfect 
awakening in one instant (skad cig gcig gis mngon par rdzogs par byang chub pa); perfect 
awakening in five aspects (rnam pa Ingas -); perfect awakening in twenty aspects (rnam 
pa nyi shus -); and perfect awakening in the net of magical manifestation (seyu phrul 
dura bas -). One instant stands for the pristine awareness vajra; five aspects, the mind 
vajra (thugs rdo rje); twenty aspects, the speech vajra (gsung rdo rje); and the net of magi- 
cal manifestation, the body vajra (sku rdo rje). The four aspects of perfect awakening 
refer to both the path and the result. T hey are the actual path of the total Vajradhara, 
and they should therefore be known as the ultimate knowledge of tantra and as the 
authentic pristine awareness introduced through the initiation. 

Asto the first, because the nature of reality is bliss alone and because, in the context 
of the path, the moments of bliss that occur with the blocking of the 21,600 breaths 
(karmic winds) are immutable and unceasing and of an identical nature, one speaks of 
the unobscured bliss as perfect awakening in one instant. 

Asto the second, the pure essences of the five elements (earth, etc.), reality itself, are 
naturally present as the five pristine awarenesses. In the context of the path, the five 
aggregates and the five elements, through phases known as "burning the five tatagatas,” 
and so on, are purified in the indivisible union of natural emptiness and bliss resulting 
from the mating of vital essence. T hus, one speaks of the inner heat (grum mo) in the 
branch of subsequent application and the other branches of the sixfold yoga as perfect 
awakening in five aspects. 

Asto thethird, because reality is of the natures of thetwenty emptinesses and, in the 
context of the path, the five sense powers, five objects, five action faculties, and their five 
activities are conquered by inner heat and transformed and thus understood to be natu- 
ral emptiness, one speaks of the awakened body manifestation of inner heat and the 
invincible sound that accompanies that body as perfect awakening in twenty aspects 

Asto the fourth, because the ultimate nature of the three existences is like a magical 
manifestation and, in the context of the path, all of the environment and inhabitants are 
purified within the infinite images of emptiness, one speaks of the empty forms that 
manifest infinitely as perfect awakening in the net of magical manifestation. 

W ith respect to the result, the four aspects of perfect awakening correspond to the 
four dimensions of awakening (sku bzhi). Because innate reality does not change or 
move in a second moment, the innate dimension of awakening (Zhan cig skyes pa? sku, 
sahajakaya) is perfect awakening in one instant. Because it has the nature of the five 
pristine awarenesses, the dimension of reality (darmakaya) is perfect awakening in five 
aspects. Because it is emptiness and yet performs the functions of the sense powers, 
objects, action faculties, and activities, the enjoyment dimension of awakening 
(sambhogakaya) is perfect awakening in twenty aspects. Because its various emanations, 
like magical manifestations, actualize the welfare of beings, the manifest dimension of 
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awakening (irmanakaya) is perfect awakening in the net of magical manifestation 
(Taranatas CSI, ff. 12a7-13a4). 


39. The four dimensons of awakening (sku bzhi) refer to the essential, reality, enjoy- 
ment, and manifest dimensions. For human beings, these have the characteristics of the 
fourth state, deep sleep state, dream state, and waking state, respectively. For buddhas, 
these same states are free of obscurations (Pundarikas Stainless Light, vol. T ha, f. 1223-4). 


40. The six families (rigs drug) refer to immutable bliss, the element of pristine aware 
ness consciousnesses, the element of space; compositional factors, the element of wind; 
fedings, the element of fire discriminations, the element of water; and forms, the ele 
ment of earth. For ordinary beings, these six are possessed of obscurations; for buddhas, 
they are devoid of obscurations (Pundarikas Stainless Light, vol. T ha, f. 122b4-5). 


41. The twelve truths (dden pa bcu gnyis) refer to the twelve links of dependent origina 
tion on which conditioned existence is based: ignorance (ma rig pa, avidya), composi- 
tional factors ( du byed, samskara), consciousness (rnam shes, vijnana), name and form 
(ming gzugs, nàmarüpa), the six objects and the sense powers (skye mched drug, ayatana), 
contact (reg pa, sparsa), sensation (tshor ba, vedana) attachment (sred pa, trsna), grasping 
(len pa, upadana), becoming (srid pa, bhava), birth (skye pa, jazi), and old age and death 
(rga shi, jaramarana). For ordinary beings, these twelve are possessed of obscurations; for 
buddhas, they are devoid of obscurations (Pundarikas Stainless Light, vol. T ha, f. 122b5-6). 


42. T he sixteen essential realities (de kho na nyid bcu drug) refer to the awakened body of 
the manifest dimension, awakened speech of the manifest dimension, awakened mind 
of the manifest dimension, and pristine awareness of the manifest dimension; the awak- 
ened body of complete enjoyment, the awakened speech of complete enjoyment, the 
awakened mind of complete enjoyment, and the pristine awareness of complete enjoy- 
ment; the awakened body of the reality dimension, the awakened speech of the reality 
dimension, the awakened mind of the reality dimension, and the pristine awareness of 
the reality dimension; the awakened body of the essential dimension, the awakened 
speech of the essential dimension, the awakened mind of the essential dimension, and 
the pristine awareness of the essential dimension. 

T hese sixteen essential realities are distinctions within the four joys— the initial joy, 
the supreme joy, the special joy, and the innate joy. These, for ordinary people, are 
possessed of obscurations since, with these joys, there is the loss of half of the half of the 
Sixteen vital essences. For the buddhas, they are free of obscurations because the half of 
the half of the sixteen vital essences are withheld. 

To explain, one speaks of sixteen essential realities distinguished into four groups of 
four, each related to one of thefour joys. In this case, the four joys are associated with the 
head, throat, heart, and navel, respectively. 

Since the head is the place related to the manifest dimension and place of the vital 
essence of the awakened body, one speaks of the reality of the awakened body of the 
manifest dimension, and so forth, corresponding to the four aspects of initial joy. 

Since the throat is the place related to the enjoyment dimension and place of the vital 
essence of the awakened speech, one speaks of the reality of the awakened body of the 
complete enjoyment dimension, and so forth, corresponding to the four aspects of su- 
preme joy. 
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Since the heart is the place related to the reality dimension and place of the vital 
essence of the awakened mind, one speaks of the reality of the awakened body of the 
reality dimension, and so forth, corresponding to the four aspects of special joy. 

Since the navel is the place related to the innate dimension and place of the vital 
essence of pristine awareness, one speaks of the reality of the awakened body of the 
innate dimension, and so forth, corresponding to the four aspects of innate joy. 
(Pundarikas Stainless Light, vol. Tha, ff. 122b7-123a3). 


43. The sixteen emptinesses ( stong pa nyid bcu drug) refer to the dark phase of the moon, 
the sun, and wisdom. T he sixteen compassions refer to the light phase of the moon, the 
moon, and method. 

In this context, emptiness has three aspects: emptiness (stong pa nyid), emptiness of 
the great (chen po stong nyid), and emptiness of the ultimate (don dam pa stong pa nyid ). 
Emptiness comprises the emptinesses of the five aggregates, which represent the first five 
phases of the waning moon. T he emptiness of the great consists of the enptinesses of the 
five elements, which represent the second five phases (from the sixth to the tenth) of the 
waning moon. T he emptiness of the ultimate comprises the emptinesses of the five sense 
powers which represent the next five phases (the eleventh, etc.). The day of the dark 
moon, the fifteenth, is the fifteenth emptiness. Between the end of the dark moon and 
the beginning of the first day of the waxing phase, there is the sixteenth, the total enp- 
tiness (zbams cad stong pa nyid ). 

Compassion has three aspects: focused on sentient beings (sems can la dmigs pa), 
focused on the teachings (chos la dmigs pa), and nonreferential (dmigs pa med pa). The 
first represents the first five phases of the waxing of the moon. T he second refers to the 
next five phases (the sixth, etc.). The third refers to the next five (from the deventh to 
the fifteenth). Between the end of thefull moon and the beginning of the first day of the 
waning or dark phase of the moon is the sixteenth compassion (Pundarikas Stainless 
Light, vol. T ha, f. 123a3-b1). 


44. Ten mundane initiations ( Je rten pa? dbang bskur ba): water, diadem, silk ribbons, 
vajra and bell, the great deliberate behavior, name, permission, vase, secret, and pris- 
tine awareness through wisdom. T hese are the ten mundane initiations of ordinary 
beings. T hey purify body, speech, and mind, pristine awareness, elements and aggre 
gates, sense powers, faculties of action, and so forth. T he eleventh, the supramundane 
initiation ( jig rten las das pa bcu gcig pa), Known as “the fourth one which is just like 
that," hasthe nature of the great seal, supreme immutable pristine awareness. T hrough 
the words of the master, body, speech, mind, and so forth, are purified owing to the 
very reality of their being unobscured in nature (Pundarikas Stainless Light, vol. T ha, 
f. 123b1-4). 


45. Action seal (/as reya, karmamudra), a real woman; pristine awareness seal (ye shes kyi 
phyag rgya, jnanamudra) or imaginary seal; the great seal (phyag reya chen po, mabamudra), 
the pristine awareness of immutable supreme bliss See Chapter 13, n. 31. 

The mutable bliss related to the desire realm is the power attained from the action 
seal; the moving bliss related to the form realm is the power attained from a pristine 
awareness seal. T hese two are mundane powers. T he pristine awareness of immutable 
bliss is the supramundane power attained from the great seal (Pundarikas Stainless Light, 
vol. T ha, f. 123b4-6). 
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46. The first two chapters of the Kalachakra Condensed Tantra teach the phenomena of 
cyclic life (the sphere of purification) and the essence of awakening (the object of purifi- 
cation); the third chapter teaches the basis of the path; the fourth chapter, the stages and 
the paths; and the fifth chapter, the result (Taranatas Commentary on the Summary of the 
Initiation, f. 14al). 


47. This is a reference to the trilogy of Commentaries by Bodhisattvas (Byang chub sems 

grel skor gsum): Pundarikas Stainless Light, a commentary on the Kalachakra Condensed 
Tantra (Toh. 845); Vajrapani'S Commentary Epitomizing the Condensed Tantra of 
Chakrasamvara, referred to by Tibetan authors as Eulogy Commentary ( Phyag rdor bstod 
zrel) (Toh. 1402); and Vajragarbhas Commentary Epitomizing the Hevajra Tantra (re 

ferred to by Tibetans as Vajragarbhas Commentary (rDo rje snying grel) (Toh. 1180). 


48. The four reliances (rton pa bzhi, catuhpratisarana) are s& forth in the Sutra on Great 
Perfect Peace (Mya ngan las das pa chen po'i mdo) with the words of the Buddha: "M onks, 
the doctrine is found in four ways. It is found in the meaning, not in the words. It is 
found in the teachings, not in the individual. It is found in pristine awareness, not in 
consciousness. It is found in the definitive meaning, not in the provisional one." T hese 
four are extensively discussed in the Dialogue with Akshayamati Sutra ( Blo gros mi zad pas 
bstan pai mdo). 

Reliance on the meaning rather than on the words means that one should rely on the 
uncommon methods to actualize the omniscience of pristine awareness rather than on 
the words of common treatises or on merely the words of the eighty-four thousand 
aspects of the doctrine 

Reliance on the teachings rather than on individuals means that one should trust the 
perfect view and conduct, as well as teachers of the universal way who are well-versed in 
the centrist view rather than trusting persons who are important merely owing to their 
social status or family, such as royalty, or those renowned as incarnate masters, scholars, 
accomplished yogins, or teachers who, despite having many students and much wealth, 
contradict the true teachings in their behavior. 

Reliance on pristine awareness rather than on consciousness means that one should 
trust essential pristine awareness which passes beyond arising and cessation and other 
conceptual constructs, trust the understanding of the two selflessnesses, and trust pris- 
tine awareness which correctly realizes the authentic condition of existence, the lumi- 
nous clarity essence of awakening. Such forms of trust are to be relied on rather than 
believing ones own opinion to be the ultimate one or trusting in the conceptions that 
hold the self and aggregates to be real, or in the consciousnesses attached to the pleasures 
of the five sensory objects. 

Reliance on the definitive meaning rather than on the provisional meaning means 
that one should trust the definitive meaning of the inconcevably vast and profound 
truths, the domain of experience of practitioners of superior faculties, which cannot be 
fathomed by short-sighted sophists, proclaimers, or solitary sages. O ne should not trust 
the provisional meaning that teaches disillusionment with cyclic existence, the libera- 
tion of the individualists way, or the points of view that assert substantial or imputed 
existence, that maintain that everything is mind, or that present the enptiness of noth- 
ing whatsoever (ZOK, vol. III, p. 115). 


49. Vajragarbhas Commentary Epitomizing the Hevajra Tantra, Toh. 1180, vol. Ka, f. 5a5-6. 
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50. Reading dod for dod. 


51. The protective circle (srung ‘khor, raksacakra): generally, an enclosure formed of 
vajras. Kongtrul provides an example of the generation of the protective circle: First, one 
contemplates that from the letter za, a sun disk manifests. Above the sun disk a black 
him transforms into a huge crossed vajra, having twelve prongs; whitein the east, yellow 
in the south, red in the west, green in the north, and blue at the center. T he vajra emits 
multicolored rays of light in all directions, creating a strong and solid enclosure of inde- 
sructible vajras including a rim, a roofed tent above, and a ceiling. O ne contemplates a 
blazing fire with a n& of arrows outside the enclosure. Vajragarbhas Commentary on the 
Hevajra Tantra, Citing the large Hevajra Root Tantra, explains as part of the protective 
circle visualization of a ten-spoked wheel above which are positioned the ten wrathful 
deities. Accordingly, the omniscient Rangjung D orjé saysthat in most cases of the phase 
of generation of thehighest yoga, one contemplatesthe protective circleof theten wrathful 
ones as described in the Indestructible Tent Tantra. 

In terms of the definitive meaning, in the generation of the protective circle, the 
letter z4 stands for the red vital essence, method, and the relative nature. T he letter bam 
stands for the white vital essence wisdom, bodhichitta, and the ultimate nature. T he 
crossed vajra born from these is the pristine awareness of great bliss, the indivisibility of 
method and wisdom. T he rim is the relative truth inseparable from the ultimate truth, 
represented by the roof (CH, f. 61a4-b6). 


52. The sixth family (igs drug pa) isthat of Vajradhara (rdo rje chang). It is known asthe 
sixth family as it encompasses all the other five families. 


CHAPTER 17: THE WAYS OF THE ANCIENT TRADITION 


1. The ancient tradition (rzying mai lugs), which originated with the early translations 
of tantras, was inspired by the activity of the Indian master Padmasambhava in the ninth 
century. T he tantric texts translated from Sanskrit prior to the end of the tenth century 
and during the early spread of Buddhism in Tibet are known as the tantras of the early 
translation (gsang sngags snga ‘gyur). 


2. Vimalamitra’s Great Perfection Endowed with Conch Letters, f. 3b1. Citation continues 
as: theg pa che chung las kyang chen po nyid| pha rol phyin dang sngags las min ‘drao. 

3. Mode of Transcendent Wisdom in One Hundred and Fifty Stanzas (Toh. 489), vol. Ta. 
The citation as it appears in JOK is not found in this text. 


4. A reference to Shantipa. 


5. Rok D ershek C henpo (Rog bder gshegs chen po), also known as Rok D ershek Chenpo 
Sherab Ó (Rog bder gshegs chen po shes rab 'od), aN yingma master and propagator of 
the General Scripture That Unifies the Knowledge of All Buddhas and the Net of Magical 
Manifestation. See "M iscdlaneous Lineages of the Zur and Kham Traditions" in NSH, 
pp. 701-702. 

Drime Ozer (Longchenpa) (Klong chen pa dri med ‘od zer) (1308-1363), a great 
tantric adept, philosopher, and writer, was the most important master in the great per- 
fection system after Guru Padmasambhava. H e was the author of two hundred and 
gxty-three works, the most important being the Seven Treasuries. 
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Terdak Lingpa (gTer bdag gling pa) (1617-1682) was both disciple and teacher of 
the Fifth Dalai Lama. His work was essential to the transmission of the ancient tradi- 
tion. In 1676, he founded M indroling M onastery in central Tibet, which was renowned 
as a center of learning. 


6. Majestic Creative Energy of the Universe (Toh. 828), vol. Ka, ff. 15b6-16a1. T he cita- 
tion is from the tenth chapter of this tantra (concerning the manifestation of perfect 
conditions). Kongtrul's version of this citation reads “the fourth (dz/7 pa) collection” 
whereas the D g.K. reads simply: "apart from these three (gsum las).” O ther versions of 
the Majestic do not clearly specify a fourth collection. 


7. Text not identified. 
8. Descent to Lanka Scripture (Toh. 107), vol. Ca, f. 173b6. 


9. The way that leads away from the source of suffering (kun ‘byung dren pa); the way 
that resembles Vedic austerity (dka’ thub rig byed); and the way of the dominating method 
(dbang sgyur thabs). 


10. T hree causal ways: the ways of the proclaimers, solitary sages, and bodhisattvas. 
11. Descent to Lanka Scripture (Toh. 107), vol. Ca, f. 175b5-6. 


12. The third line of this citation in JOK appears as sems ni nam zhig gyur pa naWhilein 
theD g.K it appears as sems ni rab tu gyur ba ni. |n any case, from a reading of this section 
in the Descent to Lanka Scripture, this line seems to mean that as long as mind (sems) 
apprehends appearances as real, the ways to realization will be infinite. W hen the mind 
has completely transformed or reverted from (/dog) apprehension of things as real and 
has thus realized the selfless nature of things, there is neither traveller nor way. 


13. General Scripture That Unifies the Knowledge of All Buddhas (Toh. 829), vol. Ka. 
Citation not located. 


14. T his represents the most ancient classification of the nine ways (see, for instance 
Padmasambhava's Garland of Views). T he first way to realization is that of the worldly 
spiritual way of gods and humans ( jig rten Iba mi'i theg pa), followed by the ways of the 
prodaimers and the solitary sages, considered as one 


15. Conduct tantra in the ancient translation system is sometimes called wbhaya, mean- 
ing "both," because it applies the outer activity typical of action tantra and at the same 
time is based on the view of yoga tantra. 


16. Majestic Creative Energy of the Universe (Toh. 828), vol. Ka, f. 6a5. T his citation is 
from chapter five of this tantra, which explains the definitive meaning or primordial 
state of knowledge. M issing in OK's version isthe line bstan ni rnam pa gnyis su bstan. 


17. T he word "I" is found throughout the Majestic Creative Energy asthough to indicate 
a speaker. H owever, this "I" refers to one's own true nature, pure and total presence (rig 
pa), primordial awakening. 


18. “Its existence isnot other than the one” denotes the ground; “Its arising occursin the 
nine ways,” the path; and “Its union is unified in great perfection,” the result. The JOK 
version, between lines 3 and 4, does not include the line “N everthdess, its manifestation 
presents two aspects.” 
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19. bdag nyid de kho na nyid: denotes the indestructible state of the ground continuum. 


20. O ffspring (ras) here refers to original or "root" bodhichitta (pure and perfect mind), 
or great bliss, which isthe “child,” or which has the nature of indivisible appearance (the 
father) and emptiness (the mother). Bodhichitta is called root (7tsa ba) sinceit istheground 
for the appearance of everything, cyclic life and perfect peace; or because everything is 
complete and perfect within it (N amkhai N orbu Rinpoché oral communication). 


21. Essence (ngo bo), nature (rang bzhin), and compassionate energy (zbugs rje). In the 
inner tantras, compassionate energy means that the practitioner experiences all manifes- 
tations as the compassionate energy of buddhas. 


22. M ahayoga is called tantra (rgyud) because it presents in their entirety the ten topics 
(dngos po bcu): the view, conduct, mandala, initiation, pledges, activation rituals, pow- 
ers, contemplation, offerings, and mantras and mudras. Anuyoga, which includes such 
scriptures as the General Scripture That Unifies the Knowledge of All Buddhas, is Known as 
ducidation (/;»g) because, in addition to the ten topics, it fully sets forth the most 
essential points of those ten. Atiyoga is called esoteric instructions (man ngag) because it 
principally provides special instructions and does not present all the topics contained in 
the tantras. 


23. Superior (/bag pa) means that the relative and ultimate truths as understood in this 
context are superior to the two truths explained in the way of the perfections. See C hap- 
ter 18, section entitled “View of M ahayoga.” 


24. Zurchungpa (Zur chung pa shes rab grags pa) (1014-1074): an important master of 
the ancient tradition in the lineage of mahayoga. 


25. Atiyoga is taught to practitioners of mahayoga and anuyoga who are attached to 
effort and striving toward a goal; it is the way to sef-liberate that attachment. 

W hat is set forth in this citation is not a direct relationship between mahayoga, 
anuyoga, and atiyoga and the mother tantra, father tantra, and nondual tantra of the 
new schools but isinstead a simple analogy: J ust as father tantra emphasizes the phase of 
generation, and mother tantra, the phase of completion, mahayoga emphasizes the phase 
of generation, anuyoga, the phase of completion, and so on. 


26. Great Array (bKod pa chen po). Text not identified. MSH suggests that perhaps this 
text isthe Great Array of Ati, NGB, vol. 2, no. 39 (rDzoss pa chen po chos nyid byang chub 
kyi sems rin chen bkod pa rnam par dbye bai rgyud). 


CHAPTER18: MAHAYOGA 

1. Three outer yogas (yo ga phyi pa): action, conduct, and yoga. 

2. Two purities (dag pa gnyis) refers to natural purity and the purity that occurs once 
adventitious stains are cleansed. 

3. See the section in this chapter entitled “Total State of Being.” 


4. The term "experience" (zyams) is generally used in the case of an experience of an 
unrealized practitioner; that of a realized practitioner is referred to as pure perception or 
vision (dag snang). 
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5. The mandala of the nature of pristine awareness ( rang bzhin ye shes kyi dkyil ‘khor); the 
superior reflected images of the contemplation mandala, also called theemanated mandala 
(dhag pa ting nge dzin gyi gzugs brnyan nam sprul pai -); the mandala of the experience of 
total presence (rig pa nyams kyi -); and the superior reflected images mandala (/hag pa 
gzugs brnyan gyi -). 

6. Vajra of Magical Manifestation (sGyu ‘phrul rdo rje): the explanatory tantras of the Net 
of Magical Manifestation. NGB, vol. 15. See NSH, p. 248. 


7. A master who dwells on the final path (mthar lam pa) is one who abides on the last 
stream of pristine awareness ( rgyun mthai ye shes) before attaining buddhahood. 


8. T he above section is taken from D harmashri's VOWS, ff. 232b4-234a. 
9. Secret Essence (Toh. 832), vol. Kha, f. 120a6. 


10. Theten initiations that bring benefit (phan pa? dbang bcu). Concerning their signifi- 
cance, see Longchenpas Dispelling Darkness in the Ten Directions, pp. 376-379. 


11. Five initiations that impart ability (nus pa? dbang Inga). See Longchenpds Dispelling 
Darkness in the Ten Directions, pp. 372-376. 

The ten initiations that bring benefit and the five initiations that impart ability are 
subdivisions of the four basic initiations. T he ten that bring benefit are included in the 
vase initiation; the supreme secret initiation is included in the secret and pristine aware- 
ness through wisdom initiations; the remaining four initiations that impart ability are 
part of the fourth, the word initiation (Longchenpds Commentary on Finding Comfort 
and Ease in the Nature of Mind, vol. Kha, D odrupchen Publications, f. 24b). 


12. The deliberate behavior of tantric conduct (spyod pa? brtul zhugs) refers to a vast 
range of activities including those that effect ripening performed during the initiation; 
those that effect the achievement of paths not yet achieved; those that enhance the 
realizations of the phase of generation and completion practiced in ones abode, in char- 
nel grounds, or in power places. In particular, it refers to tantric activities performed in 
secret by persons who have not yet gained stability in pristine awareness, carried out 
during formal sessions of meditation and between sessions. T he deliberate behavior of 
awareness (rig pa? brtul zhugs) is performed openly once one has gained stability in 
pristine awareness and entails wearing yogic attire, associating with consorts, and so 
forth. T he deliberate behavior of sameness ( mnyam pa'i brtul zhugs) is performed through- 
out the tantric path and requires making no distinctions between clean and unclean, 
pure and impure, and so forth. 


13. Commentary on the Pure Scripture ( mDo byang tika). Text not identified. 


14. Releasing (grol ba) refers to the ritual of liberating beings who are leading extremely 
evil lives. According to the tantras, an evil person who throughout his life harbors in- 
tense hatred for others and constantly harms them, when he cannot be tamed by any 
other means, should be released from the present life and his consciousness transferred 
to a pure buddha realm. T his release serves the double purpose of saving the evil person 
from rebirth in hell and relieving others and the world of his harmful presence. The 
ritual to perform this release can only be performed by a yogin of the highest attainment 
who meets the following requirements with regard to motivation, action, and result: 
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Regarding the motivation, the yogin must have no self-interest whatsoever and desire 
only the other person's ultimate good. For the action, the yogin must effect the release 
through meditative absorption, hand mudras and mantras, and never resort to the use of 
poison or weapons of any kind. In addition, the yogin must be able to resurrect the 
individual. For the result, the adept, using the power of meditation, must be able to 
project the consciousness of the person into a pure buddha realm (Bokar Rinpoché, oral 
communication). 


15. Symbol (phyag rgya). A seed syllable such as Aim is a symbol from which oneself as 
a deity manifests. 

T he three contemplations mentioned here— the contemplation of the yoga of great 
emptiness (wisdom); the contemplation of illusory compassion (method); and the con- 
templation of coarse and subtle symbols— refer to the contemplation of reality (de bzhin 
nyid kyi ting nge dzin); the contemplation of total vision (kun tu snang bai -); and the 
contemplation of cause (rgyu?-). T he contemplation of reality isto remain in meditative 
equanimity, free from concepts, in a state all-pervasive like space. The contemplation of 
total vision refers to the arising of impartial compassion, like a magical illusion, directed 
toward all beings who lack understanding of reality. The contemplation of the cause, 
which depends on the preceding two, consists in the visualization of a syllable, Aim for 
example, which is of the essence of the pristine awareness of the state of pure presence 
(Kongtrul's Sunlight, f. 12a2-4). 


16. Self-Arising State of Total Presence (Rig pa rang shar chen poi rgyud). O ne of the main 
tantras of the esoteric instructions division (man ngag sde) transmitted by G arab D orjé. 


17. This is the actual view to be realized at the beginning of the path, the primordial 
state of pure and total presence and its expressive energy. 


18. T he view of reality, that of great emptiness, consists in the absorption in the inte 
grated state of ultimate luminous clarity, a concept-free contemplation, and in the lumi- 
nous clarity of deep sleep (D harmashri's VOWS, f. 23084). 


19. The view of all-illuminating illusory compassion (szying rje sgyu ma kun snang gi lta 
ba) is the yoga of compassion like a magical illusion, a state of uninterrupted compas- 
sion which is the bliss that manifests from seeing all appearances of the day and dream 
state as a magical illusion (D harmashri's VOWS, f. 230a4-6). 


20. T he view of the single seal, the union of appearance and emptiness (snang stong zung 
jug phyag reya gcig pai lta ba), refers to the single seal of the deity's body, which is the 
genuine union arising with the bliss of the melted vital essence brought about by the 
secondary conditions of contemplation and great compassion increased by all kinds of 
appearance (D harmashri's VOWS, f. 230a6-b1). 


21. The view of theelaborate seal, the realization of the myriad of thoughts asthe mandala 
(rtog tshogs dkyil ‘khor du rtogs pa phyag reya spros bcas kyi lta ba), consists in the stabiliza- 
tion of the realization that all appearances are actually the deity, which is the state of 
union (D harmashri's VOWS, f. 230b1). 


22. Everything-in-one-group practice (tshom bu tshogs sgrub). Tshogs sgrub is a term bor- 
rowed from the Abhisamayalamkara, in which context it means “practice through accu- 
mulation” and refers to an aspect of the path of preparation (shyor dam). With tshom bu, 
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meaning “group” or “bundle,” it indicates the enjoyment of everything without being 
bound to the notion of one thing to be rejected and another to be accepted. 


23. T he direct knowledge of reality gained on the path of seeing purifies the body and 
grants the power to extend life span. 


24. Buddhaguhyds Sequence of the Path of the Magical Net (Mayajalapathakrama, sGyu 
phrul lam rim), P. 4736; and vol. 23 of the Collected Transmitted Teachings of the Ancient 
Tradition (rNying ma bka’ ma rgyas pa) in 55 vols. Edited by Dudjom Rinpoché 
Kalimpong, India, 1982 (henceforth cited as NKG). 


25. The view as the characteristic of knowledge which is the primary cause of awakening 
(reyu shes pai mtshan nyid Ita ba) is the actual recognition of the ground continuum 
(gzhi rgyud), naturally present pristine awareness ( rang gnas kyi ye shes), by means of the 
four axioms (D harmashri's VOWS, f. 230a2). 


26. Ten topics of the tantras (rgyud kyi dngos po bcu). See Chapter 20, section entitled 
“Ways to Teach the Tantras." 


27. In the mirror-like reality which is the indivisibility of primordial purity and sponta- 
neous perfection manifest various images or discursive thoughts (N amkhai N orbu 
Rinpoché, oral communication). 


28. In the way of the perfections, the ultimate truth is, for the most part, posited as 
simply emptiness; in this context, the superior ultimate truth is the indivisible union of 
primordial emptiness or purity (ka dag) and spontaneous perfection (/hun grub) of all 
qualities. T he relative truth in this context is superior to that of the perfections as it is 
manifest as the mandala of the deity. 


29. These axioms or reasonings (gaz tshigs), though different from those taught in the 
central way, are called axioms because they involve an object of evaluation and a means 
of evaluation. H owever, in the fundamental nature of reality, no such distinction be- 
tween object evaluated and means of evaluation can be made (N amkhai N orbu Rinpoché, 
oral communication). T hefour axioms appear in Secrez Essence (Toh. 832), f. 122a2; and 
Net of Magical Manifestation of Vajrasattva (Toh. 833), f. 143b5. Padmasambhava dis- 
cusses them briefly in his Garland of Views. 


30. Reading gzhal bya for gzhal byed. 
31. Unimpeded expressive energy (rol pa gag med). 


32. Identical cause (reyu gcig pa) refers to the single nature of phenomena and not to a 
single cause capable of producing all phenomena. 


33. Concerning understanding through the mode of letters (yig bru’ tshul gyis rtogs pa), 
the unborn condition of all phenomena is symbolized by the syllable z the nature of 
awakened speech. T his unborn condition manifests in an illusory way with the capacity 
to function on a relative level; this is o, the nature of awakened body. T he total presence 
which is the knowledge of such condition, illusory pristine awareness without center or 
limits, is m (Padmasambhavas Garland of Views, f. 3b5-6). 

Rongzom explains that understanding through the mode of letters serves the pur- 
pose of understanding the state of enlightenment according to tantra. T hethree syllables 
are in fact the doorsto liberation since awakened body, speech, and mind, the naturally 
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perfected result, are also the very meaning of liberation. Ais the door of the unborn, ois 
the door from which originates miraculous manifestations, and m is the door of 
nonduality. See Commentary on the Garland of Views. 


34. Understanding through the empowering energy (byin gyis brlabs kyis rtogs pa): Like 
madder, which transforms white cotton by dyeing it red, here all phenomena are trans- 
formed into the manifestation of enlightenment by virtue of the force of the unde- 
sanding of the identical cause and the mode of letters (Padmasambhava, Garland of 
Views, f. 36-7). 


35. Direct cognizance (mngon sum par rtogs pa): not depending solely on the words of 
the scriptures or the instructions, a definite ascertainment from the depths of the mind 
by virtue of the state of ones own pure and total presence ( Garland of Views, 3b 1-421). 


36. Secret Essence Tantra (Toh. 832), vol. Kha, f. 122b1. 


37. As for the correspondences between the five demental properties ( byung ba Inga) 
and the five consorts (yum Inga), the element of earth is Lochana; water, M amaki; fire, 
Pandara; wind, Tara; and space, D hatvishvari. As for the correspondences between the 
five aggregates (phung po Inga) and five buddhas (yab Inga), the aggregate of forms is 
Vairochana; feelings, Ratnasambhava; discriminations, Amitabha; compositional fac- 
tors, Amoghasiddhi; and consciousnesses, Akshobhya. The correspondences between 
the eightfold group of consciousnesses (rnam shes tshogs brgyad) and the five pristine 
awarenesses (ye shes Inga) are as follows: the ground-of-all consciousness is mirror-like 
pristine awareness; the mental consciousness, the discerning pristine awareness; the af- 
flicted mind, the pristine awareness of total sameness; and the five sense consciousnesses, 
accomplishing pristine awareness. T he pristine awareness of the ultimate dimension of 
phenomena is inherent to the natures of all the other pristine awarenesses 


38. Secret Essence Tantra, f. 122b1. 


39. Partial ultimate truth (rnam grangs pa? don dam) as opposed to the all-encompassing 
ultimate truth (rnam grangs ma yin pai don dam). 


40. A logic found in C handrakirti's Guide to the Middle Way (Toh. 3862), which leads to 
the understanding of the lack of self-nature of phenomena through the elimination of 
the four conceptual extremes (holding that phenomena arise from themselves, from 
other, from both, or from neither). 


41. Total state of being (bdag nyid chen po): Everything is recognized to be the pristine 
awareness of pure and total presence. 


42. Secret Essence Tantra, f. 12124. 
43. Array of the Path of the Net of Magical Manifestation by \ndrabhuti, P. 4737. 


44. Eight sets of sadhanas ( serub sde brgyad ): the eight divisions of sadhanas in mahayoga, 
or “aight great mandalas of datties,” transmitted by eight great realized masters (grub pa? 
slob dpon chen po brgyad): one, the sadhanas of M anjushri (Yam» ntaka), awakened body 
(jam dpal sku), transmitted by M anjushrimitra; two, the sadhanas of Padma (H ayagriva), 
awakened speech (padma gsung), transmitted by Nagarjuna; three, the sadhanas of 
Vishuddha (6r} H eruka), awakened mind (yang dag thugs), transmitted by H umkara; 
four, the sadhanas of Pure N ectar (Vajr» mata), awakened qualities (dud rtsi yon tan), 
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transmitted by Vimalamitra; five, the sadhanas of Vajrakilaya (Vajrak]la), awakened activi- 
ties (phur pa phrin las), transmitted by Prabhahasti; six, the sadhanas of the magical forces 
of the mamo (méatarah) (ma mo rbod gtong), transmitted by D hanasamskrita; seven, the 
sadhanas of worship of worldly deities ( jig rten mchod bstod), transmitted by Rambuguhya; 
and eight, the sadhanas of fierce mantra and maledictions (dod pa drag sngags), transmit- 
ted by Shantigarbha. Each of these eight divisions comprises a vast tantric literature, as 
found in the Collected Tantras of the Ancient Tradition. O n the body of literature on the 
eight sets of sadhanas and their origin, see MSH, Book II, History, pp. 474-482. 


45. Nine vast spaces (klong deu) of pristine awarenesses are spoken of primarily in the 
mind division of the great perfection system. As explained in the root tantra, the A//- 
Surpassing Sound (sGra thal ‘gyur), and in other tantras as well, throughout the infinite 
universe are numerous worlds in which the principal tantras of the great perfection 
teachings are present. T he essence of the great perfection teachings found in these su- 
preme dimensions is condensed in what are known asthe nine vast spaces: one, the vast 
space of the view without partiality (phyogs ris med pa lta ba'i klong); two, the vast space 
of meditation without any objective reference (dmigs gtad med pa sgom pai -); three, the 
vast space of conduct beyond hope and fear (re dogs med pa spyod pai -); four, the vast 
space of the result beyond doubt (the tshom med pa ‘bras bu’ -); five, the vast space of the 
reality dimension beyond good and bad (the total dimension of existence) (bzang ngan 
med pa chos sku'i -); Six, the vast space of the enjoyment dimension beyond fixed con- 
cepts (dran dzin med pa longs skui -); seven, the vast space of the manifest dimension 
beyond the limits of eternalism and nihilism (rg chad med pa sprul skui -); eight, the 
vast space of luminous clarity wherein there is nothing to be contemplated (dsgom du 
med pa ‘od gsal gyi -), and nine, the vast space of awareness in which there is no need of 
antidote (gnyen po med pa dran pai -). 


46. Four channd-wheels of M anjushri, awakened body ( jam dpal gyi sku ‘khor lo bzhi). 


47. Yamantaka (gShin rje): the wrathful manifestation of M anjushri. In the ancient 
translation tantras, Yamantaka is the central figure of the transcendent family related to 
the awakened body. 


48. Secret channel-wheel (gsang bai ‘khor lo) or abiding channel-wheel (gnas pa? -); 
channel-wheel of existence (srid pa? ‘khor lo); cutting channel-wheel (geod pa? ‘khor lo); 
and channel-wheel of emanation (sprul pa? ‘khor lo). 


49. T he three realms of existence (srid pa gsum) or three worlds: realms of desire, form, 
and formlessness. 


50. Padma, awakened speech (padma gsung), refers to the heruka of the lotus family, 
H ayagriva, the wrathful manifestation of Avalokiteshvara, characterized by the head of a 
horse as a crown ornament. 


51. The three neighs of H ayagriva (rta marin gyi rta skad thengs gsum). 


52. M amo (ma mo, matarah), one of the eight classes (sde breyad) of beings, fierce 
females who can provoke epidemics, famine, and wars. T hey correspond to the matrika 
of the Indian tradition. T hey are known as ma mo, where ma means mother, root, or 
origin of all of the fierce classes of female beings, who are like owners of the universe. 
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53. Great Glorious O ne (dPal chen po): here synonymous with Vishuddha (Yang dag), 
the eruka of the vajra family, a manifestation of Vajrapani, related to awakened mind. 


54. Ten blood-drinking Aerukas and their consorts (kbrag thung yab yum bcu): Buddha 
H eruka, Vajra H eruka, Ratna H eruka, Padma H eruka, Karma H eruka, and the five 
consorts. 


55. The eight gauris (kou ri brgyad) are Gauri (Ko'u ri), Cauri (Tso'u ri), Pramoha (Pra 
mo), Vetali (Be'eta li), Pukkasi (Pus ka si), Ghasmari (K as ma ri), Smashani (Sma sha 
ni), and Chandali (Tsan dha li). 


56. Eight simbas (sim ha brgyad) are Simhamukha (Seng ha mu kha), Yaghrimukha 
(Bya kri mu kha), Shrigalamukha (Sri la mu kha), Svanamukha (Shwa na mu kha), 
Gridhramukha (Kri ta mu kha), Kankamukha (Kang ka mu kha), Kakamukha (K hwa 
kha mu kha), Ulumukha (H u lu mu mkha). 


57. T hefour gate-guardiansbeginning with H orse-H ead (rra gdong sgo ma bzhi): Ankusha 
(H orse-H ead), Pasha (Sow-H ead), Shrinkhala (Lion-H ead), Ghanta (Snake-H ead). 


58. Twenty-eight ishvaris (dbang phyug, isvari): ÍX ishvaris of the east— yak-headed 
Rakshasi, leopard-headed M ahadevi, mongoose-headed Lobha, snake-headed Brahmi, 
snow-bear-headed K umri, and brown-bear-headed Indrani; six ishvaris of the south— 
bat-headed Vajra, crocodile-headed Shanti, scorpion-headed Amrita, hawk-headed 
Chandra, fox-headed D anda, and tiger-headed Rakshasi; six ishvaris of the west— vul- 
ture-headed Bhakshini, horse-headed Rati, eagle headed M ahabhala, dog-headed 
Rakshasi, hoopoe-headed K ama, and deer-headed Vasuraksha; six zsbvaris of the north— 
wolf-headed Vayudevi, ibex-headed N ari, sow-headed Varahi, crow-headed Vajra, elephant- 
headed M ahahastini, snake-headed Varunadevi; and four ishvaris of the gates— 
cuckoo-headed Vajra, goat-headed Vajra, lion-headed Vajra, and snake-headed Vajra. 


59. T he five dimensions (sku /nga): reality dimension (dharmakaya), enjoyment dimen- 
sion (sambhogakaya), manifest dimension (»irmanakaya), essential dimension 
(svabhavikakaya), and indestructible dimension (vajrakaya). 


60. For a description of the fifty-eight Aerwkas, wrathful manifestations, see Liberation 
through Hearing in the Intermediate State (Bar do thos grol), trandated as The Tibetan 
Book of the Dead by Freemantle and Trungpa. 


61. M ahottara (C he mchog) is the heruka of the jewel family, related to awakened quali- 
ties, also called Amritaguna (Amaaguóa, bD ud rtsi yon tan). 


62. The five nectars (bdud rtsi Inga): feces (dri chen), urine (dri chu), blood (kArag), 
semen (rdo rje? zil pa), and human flesh (777 sha). These five are the basic constituents 
of one's body, which include the three humors of wind, bile, and phlegm according to 
traditional Indo-T ibetan medicine. T he nectars correspond to the buddhas of the five 
families: Ratnasambhava is blood; Amitabha, semen; Amoghasiddhi, human flesh; 
Akshobhya, urine; and Vairochana, feces. 


63. Vajra K ilaya (rD o rje phur pa) is the eruka of the action family, rdated to activities. 
His symbol is the dagger with a three-sided blade, called £z (phur ba), used in rites to 
subdue hostile forces. 
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64. T he three existences (srid pa gsum) refer to the realms of desire, form, and formless- 
ness alternatively, above the earth, bdow the earth, and on the earth. 


65. T he original life (gas srog) refers to the original symbol of life of a protective deity, 
usually her seed syllable. The life of the refined essence (4vangs srog) refers to the vital 
essence of the five elements. T he additional life (gag srog) refers to a new symbol con- 
ferred on the deity following the deity subjugation. 


66. The tantra tradition (rgyud sde) is based on the eighteen tantras of mahayoga, the 
principal of which isthe Secret Essence (Guhyagarbha, gSang ba snying po). For alist of these 
tantras, see Chapter 20, section entitled “Tantric Scriptures in the Ancient Tradition.” 


67. Maktika corresponds to the Sanskrit maksika. NSH (n. 267) notes that according to 
M ipam (sPyi don ‘od gsal snying po, pp. 48-49), makshika is a specific kind of mercury 
reputedly employed as a catalyst for the transformation of iron into gold. 


68. Oceanic Magical Manifestation (sGyu 'phrul rgya mtsho). NGB, vol. 15, no. 199. Also 
referred to as the Explanatory Tantra of the Oceanic Magical Net. 


69. T he six channel-wheds (eor lo drug) referred to here are the channel-wheels at the 
crown of the head, forehead, throat, heart, navel, and secret place. 


70. Blazing and dripping (ar dzag) refers to the practice of inner heat (grum mo), 
where blazing refers to the blaze of the inner fire at the navel symbolized by the letter ;; 
and dripping, the descent of the white vital essence from the crown of the head, symbol- 
ized by the letter bam. 


71. During sexual union, the adept applies the technique that causes the vital essences to 
descend and be withheld, reversed, and spread throughout the channels of the body. 
This generates the four joys in the reverse order, eliciting the pristine awareness of bliss 
and emptiness (D harmashri's VOWS, ff. 230b6-231al). 


T2. All-Surpassing Explanatory Tantra of the Net of Magical Manifestation (bShad rgyud 
thal ba), NGB, vol. 13. 


73. Wisdom of three kinds (shes rab gsum): wisdom derived from listening, from reflec- 
tion, and from meditation. 


74. NSH (n. 271) says that according to M ipam (sPyi don ‘od gsal snying po, pp. 48-49), 
the Aaustubha is applied to the base metal to extract gold. In classical Indian mythology, 
this is the name of the gemstone of Vishnu which he obtained during the churning of 
the primeval ocean. 


75. Indrabhuti, king of O ddiyana, a figure of great importance in the lineages of many 
of the highest tantras. For details of his life, see NSH, pp. 458-462. 


76. Secret Essence (Toh. 832), vol. Kha, f. 123b6-7. 


77. On the three characteristics (mmtshan nyid gsum), Padmasambhava explains that the 
comprehension of the principles of the four understandings (axioms) is the characteris- 
tic of knowledge (shes pa? mtshan nyid). To acquire greater and greater familiarity with 
such comprehension is the characteristic of application (jug pa? -). The realization that 
derives from the power of acquired familiarity is the characteristic of the result ( bras bui -) 
(Garland of Views, f. 422-3). 
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For a succinct explanation of meditation through devotion (70s sgom) and definitive 
perfection (nges rdzogs), see NSH, pp. 278 and 363. 


78. Dharmashri provides a brief explanation of the nature and steps of the path of libera- 
tion: T he view as the characteristic of knowledge, the primary cause of awakening (rgyu 
shes pai mtshan nyid lta ba), isthe actual recognition, by means of the four axioms, of the 
ground continuum (gzhi rgyud), naturally present pristine awareness (rang gnas kyi ye 
shes). 

H aving realized the view in that way, one practices contemplation, the characteristic 
of application, the secondary condition (rkyen jug pai ting nge dzin) for awakening. 
D isengaging from all involvements related to the three doors, one integrates the lumi- 
nous clarity of concept-free contemplation with the luminous clarity of deep sleep. Re 
maining absorbed in that state is the yoga of the great empty (stong pa chen poi rnal 
‘byor). Because in that state of luminous clarity the activity of the mind ceases, the ap- 
pearances of empty images arise. 

Consequently, the appearances of the waking state during the day and the appear- 
ances during the dream state at night are seen as magical illusions, like the reflections of 
the moon on water. From this the compassion of great bliss manifests unceasingly. T his 
is the yoga of compassion of the magical illusion (szying rje sgyu ma? rnal "byor). 

T hen, there arises the single symbol of the deity's body, which is the genuine state of 
union correlated with the bliss of the mated vital essence brought about by the second- 
ary conditions of contemplation and great compassion increased by all kinds of appear- 
ances. As an expansion of that realization, one gains stability in the yoga of elaboration, 
the direct realization that all appearances are actually the deity, which is the state of 
union. Thereafter, by practicing one of the three conducts (elaborate, unelaborate, or 
extremely undaborate), the proximate cause for awakening, one attains the state of an 
immaculate awareness-holder (VOWS, f. 230a2-b2). 


79. D diberate behavior (brtul zhugs) is the conduct of a yogin who has brought under 
control (4rtu/) ordinary actions conditioned by passions and has adopted (z/wgs) the 
special behavior intended for overcoming dualism. See also Chapter 14, n. 40. 


80. The four kinds of awareness-holders refer to the awareness-holder who is ripening 
(rnam smin rig dzin), the awareness-holder with control over life span (tshe dbang -), the 
awareness-holder of the great seal (phyag rgya chen po -), and the spontaneously perfect 
awareness-holder (dhun gyis grub pa -). 

Longchenpa, in his Finding Comfort and Ease in the Nature of Mind, explains that the 
first awareness-holder is a practitioner of the phase of generation and phase of comple 
tion who abides either on the path of accumulation or on the path of preparation. Al- 
though such a practitioner still has an ordinary body, she has actualized her mind as the 
body of the deity. If such a person dies before having achieved the supreme state (chos 
mchog) of the path of preparation, discarding her body, and with her mind “ripening” 
(smin) into the form of the deity, she will realize the great seal in the intermediate state. 

T he second type of awareness-holder is a practitioner who has attained the supreme 
state of the path of preparation, and the resulting indestructible body beyond death and 
birth, and thus has control over his life span. H is mind turns into the mind of the path 
of seeing. 
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The third kind of awareness-holder may be a practitioner of any of the stages of 
awakening (from the first to the ninth). H er body manifests as the mandala of the deity. 
Her mind is the pristine awareness devoid of any adherence to conceptual limitations in 
the process of removing the obscurations found on its respective level. 

The last awareness-holder is a practitioner who has attained the fully awakened state 
(The Great Chariot in Trilogy of Finding Comfort and Ease in the Nature of Mind, Vol. Ka, 
ff. 174a3-175b6). 


81. See OK, vol. Ill, pp. 591-708. An important text for the understanding of mahayoga 
is the Light of the Eyes for Meditation (bSam gtan mig sgron | sGom gyi gnad gsal bar phye 
ba bsam gtan mig sgron) by N upchen Sang-gye Yeshe (gN ubs chen sangs rgyas ye shes), 
published by bK ra shis sgang pa, Leh, 1974. T his ninth-century text includes presenta- 
tions of the profound mahayoga views of N agarjuna, Lilavajra, Padmasambhava, 
Buddhaguhya, the Tibetan translators K awa Paltsek (sKa ba dpal brtsegs) and N yen 
Palyang (gN yan chen dpal dbyangg). 


CHAPTER 19: ANUYOGA AND ATIYOGA 
1. All-Unifying Pure Presence (Toh. 831), vol. Kha, f. 107b1-2. 


2. Likdy the All-Unifying Pure Presence (Kun dus rig pai mdo) which, along with its 
explanatory text, the General Scripture That Unifies the Knowledge of All Buddhas (sPyi 
mdo dgongs dus), is the fundamental text of anuyoga. 


3. List of Rituals That Illuminates Great Bliss ( De bar gsal mdzad kyi las tho). N ot identified. 


4. Four yogas (rnal byor bzhi) in this context refer to supreme yoga (shin tu rnal byor), 
total yoga (yongs su rnal ‘byor), great yoga (rnal ‘byor chen po), and sattva yoga (sems dpa? 
rnal ‘byor). T hese correspond, respectively, to ati yoga, anuyoga, mahayoga, and sattvayoga, 
where sattvayoga includes the meditations and methods of the outer tantras, yoga tantra 
in particular. 


5. Analysis of the Meaning of Initiation (dBang don rnam par ‘byed pa). N ot identified. 


6. Undetermined stage ( yur ba ma nges pai sa): |n the great perfection treatises, the 
undetermined stage refers to the path of accumulation, known as undetermined because 
at this stage defilements are present and because it is possible to regress. 


7. The atiyoga mentioned here does not refer to the system of atiyoga as such, but the 
final result of anuyoga practice which is called atiyoga. 


8. Majestic Creative Energy (Toh. 828), vol. Ka, f. 44b4. The citation is from chapter 
thirty-eight of this tantra, the chapter that sets forth the deviations and obstructions 
related to the view and conduct. 


9. A simile for the mode of meditation of anuyoga where the deity is generated all at 
once, not through a sequential process of generating the details. 

10. General Scripture That Unifies the Knowledge of All Buddhas (Toh. 829), vol. Ka, f. 1356. 
11. The mandala of primordial suchness (ye ji bzhin pai dkyil ‘khor); the mandala of the 


spontaneously perfect nature (/hun grub kyi -); and the mandala of original pure mind 
(rtsa ba byang chub sems kyi -). 
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12. Fundamental Meaning of the Secret Discourse( Guhyasittrapindartha, Don bsdus), P. 4751. 


13. Four channel-wheels ( %4or lo bzhi); channel-wheel of great bliss at the head; chan- 
nel-wheel of enjoyment at the throat; channel-wheel of phenomena at the heart; and 
channel-wheel of emanation at the nave. 


14. T he axioms, according to NSH (n. 283), include centrist reasonings as well as the 
four axioms of mahayoga. 


15. For a slightly more detailed discussion, see NSH, pp. 287-288. 


16. Total sameness (mnyam nyid) refers here to acting in a state of absolute equanimity, 
without discriminating between pure and impure, and governing oneself according to 
the principle of making use of all things and situations of cyclic existence, usually con- 
gdered to be avoided, while not adhering to any specific form of conduct. In this way, 
there is nothing that does not become merit. The enjoyment of everything is merit, and 
being detached, wisdom (N amkhai N orbu Rinpoché, oral communication). 


17. General Scripture That Unifies the Knowledge of All Buddhas (Toh. 829), vol. Ka, f. 
267a3-4, 


18. The conduct of the empowering energy (dyin gyis rlob pai spyod pa), dominating 
conduct (dbang sgyur bai -), and conduct of method (zhabs kyi -). 


19. Twenty-five resultant aspects ( bras bu chos nyer Inga): the five dimensions of awaken- 
ing (namely, the reality, enjoyment, manifest, essential, and indestructible dimensions); 
the five modes of awakened speech (the speech of uncreated meaning, of intentional 
symbols, of expressive words, of indestructible reality, and of the blessing of awareness); 
the five kinds of awakened mind (the pristine awareness of the ultimate dimension of 
phenomena, of total sameness, of accomplishment, of discernment, and mirror-like); 
the five attributes (the pure buddha realm, the dimensionless celestial palace, the radiant 
and pure rays of light, the exalted thrones, and the enjoyment of acting just as one 
desires); the five awakened activities (pacification of suffering along with its causes, en- 
riching the excelent provisions of merit, dominating those who require training, force- 
fully uprooting those who are difficult to train, and effortlessly and spontaneously 
accomplishing whatever is required.) 


20. Tantra of the Supreme Sphere ( Thig le mchog gi rgyud). Unidentified. 


21. Ones primordial nature is revealed in itsdf as Samantabhadra, ever-perfect, without 
searching for perfection elsewhere (N amkhai N orbu Rinpoché, oral communication). 


22. The initiation of the creative energy of total presence (rig pa? rtsal dbang): direct 
experience of the spontaneously perfect state through the master's introduction. 


23. M anjushrimitras Essential Meaning of the Net of Magical Manifestation of Manjushri 
(Jam dpal sgyu drvai khog don). Unidentified. 

24. Naturally Present Perfection, one of the seventeen tantras of the esoteric instructions 
division of the great perfection system. 


25. Majestic Creative Energy of the Universe (Toh. 828), vol. Ka, f. 46a4-5. T he citation is 
from chapter thirty-nine, which concerns the essence of enlightenment, or essence of 
the victorious ones. 
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26. M ind (sems) here refers to original pure mind (byang chub sems, bodhicitta), naturally 
present pristine awareness. See below, n. 30. 


27. The total sphere (hig le), free from corners, refers to reality free from all extremes 
created by conceptual fabrications. 


28. The Total Space of Vajrasattva. T his tantra appears in its entirety as the thirtieth 
chapter of the Majestic Creative Energy. T hese lines (Toh. 828, vol. Ka, f. 36a5-6) are 
part of the third of fifty-five quatrains. 


29. See Chapter 17, n. 26. 


30. The division on mind (sems sde). M ind (sems) is an abbreviation for original pure 
mind (byang chub sems, bodhicitta) which the Majestic Creative Energy of the Universe 
Tantra defines as pure and totally perfected presence, one's own true nature, primor- 
dial awakening. T he emphasis of this division is the master's introduction to the prac- 
titioner of his or her own spontaneously perfect state beyond all verbal and mental 
limitations. 


31. T he essence of the mind division (sems sde) is to sustain the state beyond acceptance 
or rejection based on the realization that all of the appearances of the environment and 
its inhabitants are the ineffable reality dimension of awakening, the naturally present 
pristine awareness which is the very nature of the mind. 

T he essence of the vast space division (klong sde) is to sustain the state of the non- 
objectifiable authentic condition which is beyond effort, based on the realization that 
naturally present pristine awareness and all phenomena that manifest from it have no 
place of abiding other than the vast space of Ever-Perfect, the authentic condition which 
is primordial liberation and natural purity. 

The esoteric instructions division (man ngag sde) is subdivided into outer (pi), 
inner (nang), secret (gsang), and most secret (yang gsang) cycles. The essence of the 
esoteric instructions division from the perspective of the most secret and unsurpassable 
cycle is to realize mind's absence of base or root as primordial purity, and with that 
understanding, practice total relaxation (hregs chod), the great natural condition in 
which mind and appearances are left in the state of primordial liberation. 

Then, by opening the buddhas treasury of spontaneously perfect mandalas of the 
body, one meditates on the path of the four lamps, the direct leap (hod rgal), which is 
looking at the face of the spontaneously perfect mandala, the luminous clarity of natu- 
rally present pristine awareness. By means of this, when phenomena exhaust themselves 
in the state of reality, all aggregates and faculties are naturally purified. By hammering 
the nails of the three attainments, one actualizes the naturally present lamp of wisdom 
(D harmashri's VOWS, f. 231b1-6). 


32. Indisputable logic (gran tshigs) here stands for realizations that replace the mentally 
constructed axioms of the lower systems. 


33. Seven distinctions in the view in the division on mind: the first, the view that the 
result is the source of mind ( bras bu sems kyi byung sar dod pai sems phyogs); the second, 
the view of the transcendence of deviations and obscurations (gol sgrib la bzla bai -); the 
third, the view concerning the collapse of the foundation of logical reasoning (gran tshigs 
khongs rdib pai -); the fourth, the view that the true nature of reality neither falls to one 
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sdenor islimited (rgya chad phyogs lhung med par dod pai -); the fifth, the view that the 
truenaturetranscends partial and limited philosophical positions (phyogs dzin grub mtha’ 
las das pai -); the sixth, the view that the true nature is beyond the conceptual mind and 
transcends limited positions (4/0 bral phyogs dzin las das pai -); and the seventh, the 
view that everything is part of mind (sems kyi phyogs yin du smra bai -). 


34. T he assertion that all appearances are the mind's expressive energy (sems kyi rol pa) iS 
not equivalent to the idealist's assertion that everything arises from the mind. H ere, it is 
not asserted that things arise from mind but rather that they are simply mind's expres- 
sive energy. T he difference is that the expressive energy manifests like reflections in a 
mirror. W herever a mirror is placed, there will always be some reflections in it. The 
reflections are, so to say, the display, or expression, of the mirror, but are not created by 
the mirror itself (N amkhai N orbu Rinpoché, oral communication). 


35. An important text for understanding the mind division of atiyoga is the Light of the 
Eyes for Meditation ( bSam gtan mig sgron | sGom gyi gnad gsal bar phye ba bsam gtan mig 
sgron) by N upchen Sang-gye Yeshe (gN ubs chen sangs rgyas ye shes), published by bK ra 
shis sgang pa (Leh, 1974), which includes presentations of the profound early views of 
the mind division held by G arab D orjé Shri Simha, M anjushrimitra, Indrabhuti (King 
of O ddiyana), Vimalamitra, and other masters. 


36. Black vast space propounded as the absence of cause (klong nag po rgyu med du smra 
ba); multicolored vast space propounded as diversity (klong khra bo sna tshogs su smra 
ba); white vast space propounded as mind (klong dkar po sems su smra ba); and infinite 
space in which cause and result are transcended (Along rab ‘byams reyu ‘bras la zlo ba). 


37. For the names of the divisions, see NSH, p. 327. 


38. Four vast spaces (klong bzhi): expressive energy (rol pa), ornament (ryan), true 
nature (chos nyid), and transcendence of action (bya bral). T his last erroneously appears 
in [OK aS bya rtsol. For a concise explanation of these, see NSH, p. 328. 


39. T hree distinctions within the general view of the esoteric instructions division: the 
view of the scattered teachings (kha thor); of the oral tradition (kba gtam); and of the 
textual tradition of its own tantras (rgyud rang gzhung). 


40. For the names of these divisions, see NSH, p. 331. 


41. Four visionary appearances (snang ba bzhi): the visionary appearance of the direct 
perception of reality (chos nyid mngon sum gyi snang ba); the visionary appearance of 
increasing contemplative experience (zyams gon "phel gyi snang ba); the visionary ap- 
pearance of reaching perfected awareness (rig pa tshad phebs kyi snang ba); and the 
visionary appearance in which phenomena cease to be apprehended in reality (chos 
nyid zad pa'i snang ba). See D udjom Rinpochés succinct explanation of these in NSH, 
p. 339. 

42. For a concise explanation of total relaxation (&regs chod) and direct leap (zhod real), 
see NSH, pp. 335-345. 


43. Total Space of Vajrasattva (Toh. 828), vol. Ka, f. 38b1. The citation isthe second line 
of quatrain fifty-three of this tantra. In D g.K. the citation appears as: bya ba med pa’ las 
rnams te, While JOK reads bya ba med pas las rnams zin. 
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44. Four assurances ( gdeng bzhi): the assurance that allows one not to fear bad existences 
(ngan song la bag mi tsha bai gdeng); the assurance that one does not have to aspire 
towards the maturation of the cause and result (rgyu ‘bras rnam smin la ma re bai -); the 
assurance that there is no need to aspire towards the object of attainment (shod bya la re 
ba med pa'i -); and the assurance that ones joy is pure in the state of total sameness ( dga’ 
brod mnyam pa nyid du dag pai -). See also NSH, Glossary, p. 124. 


45. See Kongtrul's Buddhist Ethics (English translation), pp. 285-294. 


46. Supplement to the Transmitted Teachings of the Elucidation of the Attainment of the 
Gathering of the Joyful Ones (bDe dus sgrub pa lung gi bka’ bsgo). Unidentified. 


47, Pristine awareness of total presence (rig pa'i ye shes). Total presence (rig pa) denotes 
ones primordial nature itself while the pristine awareness (ye shes) denotes its quality 
(N amkhai N orbu Rinpoché, oral communication). T heword rig paistranslated as aware- 
ness in Chapters 1-16. 


48. Key to the Transmitted Teachings of Secret Mantra (gSang sngags bka'i ldeu mig). Uni- 
dentified. 


CHAPTER 20: TANTRIC SCRIPTURES AND EXPOSITION METHODS 
1. rdzogs pa chen po: the common name for atiyoga. 


2. The eighteen principal tantras of mahayoga (rgyud sde chen po bco brgyad) consist of 
five root tantras, five tantras of expression, five tantras that concern conduct, two supple 
mentary tantras, and a condensation of the meaning of all others. 

The five root tantras are the following: the tantra of awakened body, 7zntra of the 
Unification of the Buddhas: The Root Tantra of the Supreme Bliss of the Dakinis (Sangs 
rgyas mnyam sbyor gyi rtsa ba mkha gro ma bde mchog rtsa bai rgyud); the tantra of 
awakened speech, Root Tantra of the Secret Moon's Essence (dPal zla gsang thig le rtsa bai 
rgyud); the tantra of awakened mind, Gubyasamaja or Secret Communion (dPal gsang 
ba dus pa); the tantra of awakened qualities, Tantra of the Glorious Supreme Original 
Being (dPal mchog dang po); and the tantra of awakened activities, Tantra of the Gar- 
land of Actions (Kar ma ma le). 

The tantras of expression that expound the practice of sadhana are these: Tantra of 
the Expression of Heruka (He ru ka rol pai rgyud) concerning the sadhana of awakened 
body; Tantra of the Expression of the Supreme Horse (rTa mchog rol pai rgyud) concerning 
the sadhana of awakened speech; Tantra of the Expression of Compassion (sNying rje rol 
pai rgyud) concerning the sadhana of awakened mind; Tantra of the Expression of Nectar 
(6Dud rtsi rol pai rgyud) concerning the sadhana of awakened qualities; Tantra of the 
Expression of the Twelve Daggers (Phur pa bcu gnyis rol pai rgyud) concerning the sadhana 
of awakened activities. 

The five tantras that concern conduct are the Tantra of the Heap of Mountains ( Go 
phang dbang gis bgrod pa ri bo brtsegs pai rgyud \, Tantra of the Arrangement of the Pledges 
(gZhi dam tshig gis bzung ba bkod pa rgyal poi reyud); Tantra of the Powerful Elephant 
(‘Phang lta bas bcad pa glang po rab ‘bog gi rgyud), Tantra That Unifies All in a Single 
Point (Nyams su ting dzin gyis blangs pa rtse gcig bsdus pai rgyud); Tantra of Terrifying 
Lightning (La spyod pas dor ba rngam pa glog gi ‘khor loi rgyud). 
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The two supplementary tantras are the Net of Magical Manifestation of Vairochana 
(rNam par snang mdzad sgyu ‘phrul drva bai rgyud), which contains supplementary 
instructions concerning mandala rites and sadhanas to attain powers; and the Lasso of 
Method: Tantra of the Lotus Garland ( Thabs kyis zhags pa pad moi phreng bai rgyud). 

The condensation of the meaning of all others is the Secret Essence (gSang ba snying po). 


3. The eight major texts of the Ner of Magical Manifestation (sGyu ‘phrul sde brgyad ): 
Secret Essence (gSang ba snying po), the root of the eight; Forty-Chapter Net of Magical 
Manifestation (sGyu phrul bzhi bcu pa); Higher Net of Magical Manifestation (sGyu phrul 
bla ma); Net of Magical Manifestation Supplement (sGyu "phrul le lag); Eight-Chapter Net 
of Magical Manifestation (sGyu bhrul brgyad pa), Goddesses’ Net of Magical Manifestation 
UHa mo sgyu phrul); Eighty-Chapter Net of Magical Manifestation (sGyu "bhrul brgyad cu 
pa); and Net of Magical Manifestation of Manjushri (Jam dpal sgyu phrul). 


4. Four major explanatory tantras ( bshad rgyud sde bzhi): Explanatory Tantra of the Oce- 
anic Magical Manifestation (sGyu phrul rgya mtsho), NGB, wol. 15, n. 199; All-Surpassing 
Tantra (sGyu phrul thal ba), NGB, vol. 15, nn. 200, 201; Essence of Pristine Awareness ( Ye 
shes snying po), unidentified; and Indestructible Mirror (rDo rje me long), unidentified. 


5. Twenty-one eucidation tantras (rgyud lung nyer gcig), ten crucial scriptures (mdo bcu), 
and seventy texts of elucidation (dung gi yi ge bdun bcu). T he last (seventy texts) are the 
lung phran bdun bcu rtsa Inga listed in Sog zlog pa blo gros rgyal mtshan's rNam thar yid 
kyi mun sel. See NSH, Bibliography, p. 265. 


6. Four root scriptures of anuyoga (risa ba mdo bzhi), NGB, vols.11 and 12: Root Tantra 
of All-Unifying Awareness (vTia rgyud kun ‘dus rig pai mdo), General Scripture That Uni- 
fies All Buddhas’ Knowledge (Sangs rgyas thams cad dgongs pa ‘dus pa); Flash of Splendor 
(Jnanascaryadyuticakrasintra, Ye shes ragam glog, Toh. 830); Play of the Cuckoo in the Charnel 
Ground (Dur khrod khu byug rol pa). 


7. T he cycle of the Majestic Creative Energy of the Universe ( Chos tham chad byang chub 
kyi sems kun byed rgyal poi skor | Kun byed rgyal poi skor). 


8. According to Longchenpa (as set forth in Chos dbyings rin po chei mdzod kyi grel pa 
lung gi gter mdzodin mDzod bdun), the five tantras translated first are the Cuckoo of Total 
Presence ( Rig pai khu byug); Great Creative Energy (rTsal chen sprug pa); Great Garuda in 
Flight (Khyung chen lding ba); Pure Gold in Ore (rDo la gser zhun); and Victory Banner 
Never Lowered: Total Space of Vajrasattva (Mi nub pai rgyal mtshan rdo rje sems dpa’ nam 
mkha’ che). T he thirteen tantras translated later are Supreme Peak (rTie mo byung rgyal); 
King of Space (Nam mkhaii rgyal po); Magical Display of Bliss (bDe ba ‘phrul bkod); All- 
Encompassing Perfection (rDzogs pa spyi chings); Essence of Bodhichitta (Byang chub sems 
tig); Infinite Bliss (bDe ba rab ‘byams); Wheel of Life ( Srog gi ‘khor lo); Six Spheres ( Thig le 
drug pa), All-Penetrating Perfection (rDzogs pa spyi spyod ), Wish-Fulfilling Jewel | Yid bzhin 
nor bu); All-Unifying Pure Presence (Kun dus rig pa); Supreme Lord (rJe btsun dam pa); 
and Realization of the True Meaning of Meditation (sGom pa don grub). 

These are known as the eighteen major ducidations (/u»g) of the mind division. 
Together with the three other major tantras, namely, Majestic Creative Energy of the 
Universe (Kun byed rgyal po), Marvellous King (rMad byung rgyal po), and Ten Crucial 
Scriptures (mDo bcu), these constitute the twenty-one main scriptures of the mind divi- 
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son. T he first five were said to have been translated by Vairochana, who also translated 
the last three texts just mentioned. The remaining thirteen texts were translated into 
Tibetan by Vimalamitra, N yak Jnana Kumara, and Yudra N yingpo. T he first five texts 
correspond to chapters 31, 27, 22, 26, and 30, respectively, of the Majestic Creative 
Energy. T he fourth of the five is an abbreviated form compared to the elucidation (Ang) 
version. 

See Longchenpas Treasury of the Ultimate Dimension, edited by Dodrup Chen 
Rinpoché, Gangtok, Sikkim, 1964. For the diverse classifications of the mind division 
scriptures, see Appendix III of Chögyal N amkhai N orbu's The Supreme Source: The Fun- 
damental Tantra of the Dzogchen Semde: Kunjed Gyalpo. 


9. T he main tantras of the vast space division: King of Infinite Vast Space (Klong chen rab 
"byams rgyal po); Total Space of Samantabhadra (Kun tu bzang po nam mkha che); Mani- 
festation of the Creative Energy of Pure Presence (Rig pa rang rtsal shar ba); Wheel of Key 
Instructions (gDams ngag sna tshogs ‘khor lo); Array of the Exalted Path (’Phags lam bkod 
pa); Vajrasattva Equal to the Limits of Space (rDo rje sems dpa’ nam mkhai mtha dang 
mnyam pa), Lamp of Secret Pristine Awareness ( Ye shes gsang ba sgron ma); Wheel of Pre- 
cious Gems (Rin po che ‘khor lo); Secret Pristine Awareness | Ye shes gsang ba); Perfect Pristine 
Awareness ( Ye shes rdzogs pa); Total Revelation of the All-Pervasive State of Pure and Total 
Presence ( Byang chub kyi sems kun la jug pa rnam dag ston pa); Radiant Vajra of the State 
of Pure and Total Presence ( Byang chub kyi sems rdo rje ‘od ‘phro). 


10. Seventeen unsurpassable tantras of the esoteric instructions division (man ngag sdei 
rgyud bcu bdun) that were brought to Tibet mainly by V imalamitra and Padmasambhava: 
Self-Arising State of Pure Presence (Rig pa rang shar); Mirror of the Heart of Vajrasattva 
(rDo rje sems dpa’ snying gi me long); Lions Perfect Creative Energy (Seng ge rtsal rdzogs); 
Absence of Syllables ( Yi ge med pa); Beauteous Auspices ( bKra shis mdzes ldan); All-Surpass- 
ing Sound (sGra thal ‘gyur); Mirror of the Heart of Samantabhadra (Kun tu bzang po thugs 
kyi me long); Blazing Lamp (sGron ma ‘bar ba); Array of Fine Gemstones (Nor bu phra 
bkod), Union of Sun and Moon (Nyi zla kha sbyor); Pearl Necklace (Mu tig phreng ba); 
Naturally Liberated Pure Presence (Rig pa rang grol); Samantabhadra Sixfold Space (Kun tu 
bzang po klong drug pa); Naturally Present Perfection (rDzogs pa rang byung); Ekajati: Black 
Wrathful Goddess ( Ekajati nag mo khros ma); Blazing Relics of the Awakened Body (sKu gdung 
‘bar ba); Mound of Gemstones ( Rin chen spungs pa) (NGB, vols. 9 and 10, nos. 143-159). 


11. The tantras of the eight sadhana divisions (serub pa sde brgyad) concern the eight 
great mandalas of deities (serwb pa bka' breyad): the tantra of awakened body, M anjushri 
(Yam>ntaka); the tantra of awakened speech, H ayagriva; the tantra of awakened mind, 
Vishuddha (6riheruka); the tantra of awakened qualities, Amrita (Vajr> meta); the tantra 
of awakened activities, Vajrakilaya (Vajrakila); the tantra of magical forces of the mamo 
(matarah); the tantra of worship of worldly deities; and the tantra of fierce mantra and 
maledictions. T hese scriptures are of two kinds, canonical (ka ma) and rediscovered 
treasure (gter ma). See also Chapter 18, n. 44. 


12. Gathering of the Joyful Ones of the Eight Transmitted Teachings (bKa' brgyad bde gshegs 
dus pa) refers to a series of tantras of both canonical (b4a’ ma) and rediscovered treasures 
(gter ma). T heformer arefound in NGB, vols. 31-32. T helatter are treasures of N yangral 
N yima Ö zer (N yang ral nyi ma 'od zer) in Treasury of Precious Treasure Teachings (Rin 
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chen gter mdzod) (111 vols. Paro: N godrub and Sherap D rimey, 1976), vol. 21, p. 183, 
to vol. 22, p. 367. 
Tantra of the Totality of Secrets (gSang ba yongs rdzogs). U nidentified. 


13. Belonging to rediscovered treasures (gter nas byon pa). Rediscovered treasures (gter 
ma) are texts that were concealed by Guru Padmasambhava and later rediscovered by 
realized practitioners. 


14. See Chapter 16, section entitled "Exposition M ethodsin H ighest Yoga Tantra: Gen- 
eral M ethods.” 


15. Tantras (rgyud), elucidations (/ung), and esoteric instructions (man ngag). Tantras 
refersto the fundamental scriptures that contain all the teachings concerning the ground, 
path, and result. Elucidations refers to the great awareness-holder collection of profound 
methods and instructions. Esoteric instructions refers to essential teachings that evolve 
from the particular experiences of great adepts, based on the tantras and elucidations. 


16. For the lives of these masters, see MSH, pp. 463-466. 
17. See NSH, pp. 617-649. 


18. The three ideal cognitions (zshad ma gsum): direct perception (mngon sum tshad ma), 
inference (rjes dpag gi tshad ma), and valid scriptures (Jung gi tshad ma). 


19. Secret Essence Tantra (Toh. 832), vol. Kha, f. 123b6-7. 


20. Fundamental Text (Khog gzhung), likely Vimalamitras Khog gzhung gsal sgron, P. 
4739. 


21. Dharmashri, citing Lilavajras Shimmering Light on the Pledges, enumerates the ten 
areas (zhing bcu) of behavior: acting as an enemy of the T hree Jewels who causes great 
harm to the teachings, in particular, an enemy of a qualified spiritual master; allowing 
pledges to deteriorate and not restoring them; rejecting the secret mantra after having 
entered its way; despising the master or vajra siblings; although unauthorized, partici- 
pating in tantric activities with the intention of stealing; harming sentient beings; acting 
as a fierce enemy of practitioners who observe their pledges; engaging excusivey and 
continuously in evil actions; and perpetrating evil actions that would lead to rebirth in 
thethree lower forms of lifeor currently experiencing the result of those actions in lower 
forms of life ( VOWS, ff. 261b5-262a5). 


22. The main source for Kongtrul's presentation of these chapters on the tantras of the 
ancient tradition is Longchenpas Treasury of Philosophical Systems (Grub mthai rin po 
chei mdzod ). 
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órisáryacakratantran ja 
Nyi mai khor lo'i rgyud kyi rgyal po 
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D g.K. rG yud ‘bum, vol. Tsa, ff. 137b-139b (Toh. 693) 


Dhyanottara Tantra 
D hy» nottarapal alakrama 
bSam gtan gyi phyi ma rim par phye ba 
Dg.K. rGyud ‘bum, vol. Wa, ff. 223a-225b (Toh. 808) 


Dialogue with Four Goddesses Tantra 
Caturdeviparip ,cch> 
Lha mo bzhis yongs su zhus pa 
Dg.K. rGyud ‘bum, vol. Ca, ff. 277b-281b (Toh. 446) 


Dialogue with Subahu Tantra 
Sub» huparip ,cch> tantra 
dPung bzang gis zhus pa'i rgyud 
Dg.K. rGyud ‘bum, vol. Wa, ff. 118a-140b (Toh. 805) 
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Khasamatantra 
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See Oceanic Magical Manifestation. 
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Gathering of the Joyful Ones, Peaceful Tantra 
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dus pai chos skor) rediscovered by N yangrel N yima O zer (N yang ral nyi ma 
‘od zer); found in the Neagyur Nyingme Sungrab, vols. 75-87. Published by 
Sonam T. Kazi, Gangtok, Sikkim (1978). 
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Dg.K. rGyud ‘bum, vol. Wa, ff. 141a-167b (Toh. 806) 
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Glorious Supreme Original Being 
óriparam» dyamah» y» nakalpar> ja 
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Guhyasamaja Tantra! Glorious Guhyasamaja Tantra 
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‘dus pa zhes bya ba brtag pai rgyal po chen po 
Dg.K. rGyud ‘bum, vol. Ca, ff. 90a-148a (Toh. 442) 


Heruka Galpo 
See Galpo Tantra. 


Hevajra Tantra Five Hundred Thousand 
Kyei rdo rje 'bum Inga 
Not extant 


Hevajra Tantra Two Examinations (brTag gnyis) 
H evajratantrar ja 
Kyei rdo rje rgyud kyi rgyal po (part |) 
Dg.K. rGyud ‘bum, vol. N ga, ff. 1b-13b (Toh. 417) 
Kyei rdo rje mkha ‘gro ma dra bai sdom pa'i rgyud kyi rgyal po (part I!) 
Dg.K. rGyud ‘bum, vol. N ga, ff. 13b-30a (Toh. 418) 
Translation: Hevajra Tantra. Parts | and ||. Ed. and tr. D. L. Snellgrove. 
London: O xford University Press, 1959 
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Indestructible Essence Ornament Tantra 
Vajrah ,day»laó loratantra 
dPal rdo rje snying po rgyan gyi rgyud 
Dg.K. rGyud 'bum, vol. Cha, ff. 36a-58b (Toh. 451) 


Indestructible Garland Tantra 
Vajram»» bhidh» namah» yogatantrasarvatantrah ,dayarahasyavibhaéga 
rN al 'byor chen po'i rgyud dpal rdo rje phreng ba mngon par brjod pa rgyud 
thams cad kyi snying po gsang ba rnam par phye ba 
Dg.T. rGyud, vol. Ca, ff. 208a-277b (Toh. 445) 


Indestructible Nectar Tantra 
Vajr-m,tatantra 
rDo rje bdud rtsi'i rgyud 
Dg.K. rGyud ‘bum, vol. Ca, ff. 16b-27a (Toh. 435) 


Indestructible Peak Tantra 
VajraYekharamah» guhyayogatantra 
gSang ba rnal 'byor chen po'i rgyud rdo rje rtse mo 
Dg.K. rGyud ‘bum, vol. N ya, ff. 142b-274a (Toh. 480) 


Indestructible Tent Tantra 
ï >kinivajrapañjar> tantra 
mK ha ‘gro ma rdo rje gur zhes bya bai rgyud 
Dg.K. rGyud ‘bum, vol. N ga, ff. 30a-65b (Toh. 419) 


Kalachakra Condensed Tantra 
Laghutantra/ Param» dibuddhoddh „tař!k> lacakran» matantrar» ja 
bsD us pai rgyud/ mChog gi dang po'i sangs rgyas las phyung ba rgyud kyi 
rgyal po dpal dus kyi 'khor lo 
D g.K. rGyud ‘bum, vol. Ka, ff. 22b-128b (Toh. 362) 


Kalachakra Root Tantra 
K»lacakramálatantra 
D us 'khor rtsa rgyud 
Not extant 


King of Tantras: The Secret Essence 
See Secret Essence Tantra. 


Magical Manifestation 
See Net of Magical Manifestation. 


Mahamaya Tantra 
M ah>m> y»tantra 
dPal sgyu 'phrul chen po zhes bya ba rgyud kyi rgyal po 
Dg.K. rGyud ‘bum, vol. N ga, ff. 167a-171a (Toh. 425) 
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Mahayana Phenomenology Scripture 
M ah>y» nabhidharmasatra 
T heg pa chen po'i chos mngon pai mdo 
Not extant 


Majestic Creative Energy of the Universe 
Sarvadharmamah» Y ntibodhicittakulayan ja 
Chos thams chad rdzogs pa chen po byang chub kyi sems kun byed rgyal po 
Dg.K. rN ying rgyud, vol. Ka, ff. 1b-86a (Toh. 828) 


Manjushri Root Tantra 
M afjuYrimalatantra 
‘Jam dpal gyi rtsa bai rgyud 
Dg.K. rGyud ‘bum, vol. Na, ff. 108a-351a (Toh. 543) 


Marichi Dharani 
M oricidh> rao} 
'Phags pa 'od zer can zhes bya ba'i gzungs 
D g.K. rGyud ‘bum, vol. Pha, ff. 156b-158b (Toh. 564) 


Marvellous Cemetery Ornament 
óricakrasaó varatantrarj» dbhutaYmaY n»laó ko ra 
dPal 'khor lo sdom pai rgyud kyi rgyal po dur khrod kyi rgyan rmad du byung ba 
D g.K. rGyud ‘bum, vol. Ga, ff. 254b-259b (Toh. 413) 


Miraculous Key to the Storehouse 
Bang mdzod 'phrul gyi Ide mig 
NGB, vol. 2, no.24 


Mode of Transcendent Wisdom in One Hundred and Fifty Stanzas 
Prajfi» p> ramit» nayaYatapaficaYatik> 
Shes rab kyi pha rol tu phyin pa'i tshul brgya Inga bcu pa 
D g.K. Shes phyin, vol. Ka, ff. 133a-139b (Toh. 17) 


Net of Magical Manifestation! Magical Manifestation 
SG yu 'phrul drva ba 
A cycle comprising eight main scriptures, the root one being the Secret 
Essence (Guhyagarbha, gSang bai snying po) 
NGB, vols. 14, 15, 16, 19 


Net of Magical Manifestation: Great King of Tantras 
M >y>}>lamah>tantrar ja 
rGyud kyi rgyal po chen po sgyu 'phrul drva ba 
Dg.K. rGyud ‘bum, vol. Ja, ff. 94a-134a (Toh. 466) 


Net of Magical Manifestation of Manjushri 
See Chanting the Names of Manjushri. 
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Net of Magical Manifestation of Vajrasattva 
Vajrasattvam> y» jalaguhyasarv> darYa 
rDo rje sems dpai sgyu 'phrul drva ba 
A name for the Secret Essence (gSang bai snying po), as well as a general name for 
the texts of the cycle of the Magical Manifestation (sGyu phrul) 
Dg.K. rN ying rgyud, vol. Kha, ff. 132b-198a (Toh. 833) 
NGB, vol. 14 


Ocean of Sky-Farers Tantra 
D»loróavamah» yoginitantra 
mK ha 'gro rgya mtsho rnal 'byor ma'i rgyud 
Dg.K. rGyud 'bum, vol. Kha, ff. 137a-264b (Toh. 372) 


Oceanic Magical Manifestation 
SG yu 'phrul rgya mstho 
NGB, vol. 15, no.199 


Primordial Buddha Tantral Supreme Primordial Buddha 
Param dibuddhoddh  taYr!k> lacakra 
mC hog gi dang po'i sangs rgyas las phyung ba rgyud kyi rgyal po dpal dus kyi 
'khor lo 
Dg.K. rGyud 'bum, vol. Ka, ff. 22b-128b (Toh. 362) 


Prophetic Declaration of Intention Tantra 
Sandhivy»karaóatantra 
dG ongs pa lung bstan pa zhes bya bai rgyud 
Dg.K. rGyud ‘bum, vol. Ca, ff. 158a-207b (Toh. 444) 


Root Scripture 
See All-Unifying Pure Presence. 


Sacred Golden Light Scripture 
Suvaróaprabh» sottamasátrendrar» jamah» y» nasátra 
gSer ‘od dam pa mdo sde'i dbang po'i rgyal po theg pa chen po'i mdo 
Dg.K. rGyud ‘bum, vol. Pa, ff. 19a-151a (Toh. 555); vol. Pa, ff. 151b-273a 
(Toh. 556); vol. Pha, ff. 1b-62a (Toh. 557) 


Samputa Tantra 
Sampul an» mamah» tantra 
Yang dag par sbyor ba zhes bya ba'i rgyud 
D g.K, rG yud ‘bum, vol. Ga, ff. 73b-158b (Toh. 381) 


Samvarodaya Tantra 
M ah» sambarodayatantra 
bD e mchog 'byung ba'i rgyud 
D g.K. rGyud ‘bum, vol. Kha, ff. 265a-311a (Toh. 373) 
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Secret Essence Tantra/ Secret Essence That Ascertains Reality 
GuhyagarbhatattvaviniYcayamah> tantra 
rG yud gsang bai snying po/ gSang ba'i snying po de kho na nyid rnam par 
nges pa 
Also known as Root Tantra of the Net of Magical Manifestation 
Dg.K. rN ying rgyud, vol. Kha, ff. 110b-132a (Toh. 832) 
NGB, vol. 14, no. 187 


Secret General Tantra 
See General Tantra. 


Self-Arising State of Total Presence 
Rig pa rang shar chen po'i rgyud 
One of the main tantras of the esoteric instructions division of atiyoga 
transmitted by Garab D orjé 
Found in vol. 1 of rNying mai rgyud bcu bdun published by Sangs rgyas rdo rje, 
New Delhi, 1973 


Summary of the [Kalachakra] Initiation 
Sekodela 
dBang mdor bstan pa 
Dg.K. rGyud ‘bum, vol. Ka, ff. 14a-21a (Toh. 361) 


Summation of Essential Principles 
Sarvatath» gatatattvasaó graha 
D e bzhin gshegs pa thams cad kyi de kho na nyid bsdus pa 
Dg.K. rGyud ‘bum, vol. N ya, ff. 1b-142a (Toh. 479) 


Supreme Knowledge of Vajrapani Tantra 
Vidyottamamah> tantra 
Rig pa mchog gi rgyud chen po 
Dg.K. rGyud ‘bum, vol. D za, ff. 1b-237b (Toh. 746) 


Susiddhi Tantra 
Susiddhikaramah»tantras dhanop» yikapal ala 
Legs par grub par byed pa'i rgyud chen po las sgrub pai thabs rim par phye ba 
Dg.K. rGyud 'bum, vol. Wa, ff. 168a-222b (Toh. 807) 


Tantra of the Secret Essence 
See Secret Essence Tantra. 


Teaching to Nanda on Entry into the Womb 
Ayugmannandagarbh» vakr tinirdeYa 
Tshe dang Idan pa dga bo la mngal du ‘jug pa bstan pa 
D g.K. dKon brtsegs, vol. Ga, ff. 237a-248a (Toh. 58) 
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Teaching to Nanda on the Condition in the Womb 
Anandagarbh vakr> ntinirdeYa 
Tshe dang Idan pa dga bo la mngal du gnas pa bstan pa 
D g.K. dKon brtsegs, vol. Ga, ff. 205b-236b (Toh. 58) 


Total Space of Vajrasattua 
rDo rje sems dpa nam mkha che 
Chapter 30 (ff. 36a-38b) of the Majestic Creative Energy of the Universe (Dg.K. 
rN ying rgyud, vol. Ka, ff. 1b-86a (Toh. 828) 
NGB, vol. 1 
Translation: Total Space of Vajrasattva. Ed. and tr. by Adriano Clemente. 
Arcidosso, Italy: Edizioni Shang Shung, 1999 


Transcendent Wisdom Extensive Scripture 
Prajfi» p> ramit» Yatas> tas hasrikasdtra 
Sher phyin stong phrag brgya pa/ rG yas pa 
Dg.K. Shes phyin, vols. 12-18 (Toh. 8) 


Trisamayavyuha Tantra 
Trisamayavyahar jatantra 
Dam tshig gsum bkod pai rgyal po 
Dg.T. rGyud ‘bum, vol. Da, ff. 181a-247a (Toh. 502) 


Two Examinations 
See Hevajra Tantra Two Examinations. 


Vairochanabhisambodhi Tantra 
M ah» vairocan» bhisaó bodhivikurvib dhidh» navaipulyasátrendran jan» ma- 
dharmapary» ya 
rN am par snang mdzad chen po mngon par rdzogs par byang chub pa rnam 
par sprul pa byin gyis rlob pa shin tu rgyas pa mdo sdei dbang po'i rgyal po 
zhes bya ba'i chos kyi rnam grangs 
Dg.K. rGyud ‘bum, vol. Tha, ff. 151b-260a (Toh. 494) 


Vajradaka Tantra 
Vajrac»katantra 
rG yud kyi rgyal po chen po dpal rdo rje mkha 'gro zhes bya ba 
Dg.K. rGyud ‘bum, vol. Kha, ff. 1b-125a (Toh. 370) 


Vajra of Magical Manifestation 
SG yu 'phrul rdo rje 
Explanatory tantras of the Net of Magical Manifestation 
NGB, vol. 15 
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Vajrapani Initiation Tantra 
Vajrap» dyabhigekamah> tantra 
Lag nardo rje bdang bskur bai rgyud chen po 
Dg.K. rGyud ‘bum, vol. Da, ff. 1b-156b (Toh. 496) 


Vajravidarana Tantra 
Not translated into Tibetan 


Victorious in the Three Worlds Tantra 
Trailokyavijayamah» kalpar ja 
‘Jig rten gsum las rnam par rgyal ba rtogs pai rgyal po chen po 
Dg.K. rGyud ‘bum, vol. Ta, ff. 10a-58a (Toh. 482) 


White Lotus of the Sacred Doctrine Scripture 
Saddharmapuócar]kan» mamah» y» nasátra 
D am pai chos pad ma dkar po zhes bya ba theg pa chen po'i mdo 
Dg.K. mDo sde, vol. Ja, ff. 1b-180a (Toh. 113) 


Worldly Lord of the Family Tantra 
Kulalokan»thapaficadaYaka 
Rigs kyi 'jig rten mgon po Inga bcu pa 
D g.K. rGyud ‘bum, vol. Ca, ff. 27a-29b (Toh. 436) 


TREATISES 


Abhay»kara (Abhay» karagupta) 
Awn of Esoteric Instructions: Extensive Commentary on the Samputa Tantra 
Sad pulatantran jal lo mn» yamafijari 
M an ngag snye ma/ dPal yang dag par sbyor bai rgyud kyi rgyal po'i rgya cher 
'grd pa man ngag gi snye ma 
Dg.T. rGyud, vol. Cha, ff. 1b-316a (Toh. 1198) 


Indestructible Garland Mandala Rituals 

Vajr> valin» mamadc alas dhana 

dK yil 'khor gyi cho ga rdo rje phreng ba 

Dg.T. rGyud, vol. Phu, ff. 1b-94b (Toh. 3140) 


Anandagarbha 

Illumination of the Summation of Essential Principles 

Sarvatath» gatatattvasaó grahamah» y» n» bhisamayan» matantratattv» loka- 
karin» mavy» ky» 

D e bzhin gshegs pa thams cad kyi de kho na nyid bsdus pa theg pa chen po 
mngon par rtogs pa zhes bya bai rgyud kyi bshad pa de kho na nyid snang 
bar byed pa/ sTod 'grd 

Dg.T. rGyud, vol. Li, ff. 1b-352a; vol. Shi, ff. 1b-317a (Toh. 2510) 
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Aryadeva 


Lamp Summary of Tantric Practice 

Cary» me^ pakapradipa 

sPyod bsdus pa'i sgron ma 

D 9T. rG yud, vol. N gi, ff. 57a-106b (Toh. 1803) 


Stages of Self- Blessing 

Sv didh» nakramaprabheda 

bD ag byin gyis brlab pai rim pa rnam par dbye ba 
D 9T. rGyud, vol. N gi, ff. 112a-114b (Toh. 1805) 


AWaghoga 


At!Ya 


Summation of Pledges (wrongly attributed to Atisha) 
*Samayasad graha 

Dam tshig thams cad bsdus pa 

Dg.T. rGyud, vol. Tshu, ff. 44a-59b (Toh. 3725) 


Commentary on the Lamp for the Path 

Bodhim rgaprad|papafijilo 

Byang chub lam gyi sgron mai dka ‘grel 

Dg.T. dBu ma, vol. Khi, ff. 241a-293a (Toh. 3948) 

Trans. R. Sherburne. A Lamp for the Path and Commentary. London: G eorge 
Allen and Unwin, 1983 


Buddhaguhya 


Commentarial Notes Epitomizing the Dialogue with Subahu Tantra 

Sub» huparip ,cch> tantrapidc > rthav tti 

dPung bzangs kyis zhus pai rgyud kyi bsdus pai don dgrol bai brjed byang 
Dg.T. rGyud, vol. T hu, ff. 100b-116b (Toh. 2673) 


Commentary Epitomizing the Dialogue with Subahu Tantra 
Sub» huparip,cch»tantrapióc»rtha 

dPung bzangs kyis zhus pai rgyud kyi bsdus pai don 
Dg.T. rGyud, vol. Thu, ff. 38a-54b (Toh. 2671) 


Commentary Epitomizing the Vairochanabhisambodhi Tantra 

Vairocan» bhisambodhitantrapióc»rtha 

rN am par snang mdzad mngon par rdzogs par byang chub pa'i rgyud kyi bsdus 
pai don 

Dg.T. rGyud, vol. Nyu, ff. 1b-65a (Toh. 2662) 

Commentary on the Dhyanottara Tantra 

D hy» nottarapaialat|k» 

bSam gtan pyi ma rim par phye ba rgya cher bshad pa 

D 9T. rGyud, vol. T hu, ff. 1b-38a (Toh. 2670) 


BIBLIOGRAPHY OF WORKS CITED BY THE AUTHOR — 535 


Commentary on the Purification of All Evil Destinies 
D urgatipariYodhan>rthaw rttika 

N gan song sbyong bai don gyi ‘bru 'grel 

Dg.T. rGyud, vol. Cu, ff. 152b-231a (Toh. 2624) 


Explanatory Notes on the Meaning of the Words of the Dialogue with Subabu 
Tantra 

(Sanskrit not given in Toh.) 

dPung bzangs kyis zhus pai rgyud kyi tshig gi don bshad pai brjed byang 

Dg.T. rGyud, vol. Thu, ff. 54b-100b (Toh. 2672) 


Extensive Commentary on the Vairochanabhisambodhi Tantra 

(Sanskrit not given in Toh.) 

rN am par snang mdzad mngon par byang chub pai rgyud chen po'i 'gre bshad 
Dg.T. rGyud, vol. Nyu, ff. 65a-351a (Toh. 2663) 


Extensive Commentary on the Vajravidarana Tantra 

Vajravid» rab» n» madh» raó fi llo ratn» bh» sv» r> 

rDo rje rnam par 'joms pa zhes bya ba'i gzungs kyi rgya cher 'grel ba rin po 
che gsal ba 

D 9T. rGyud, vol. T hu, ff. 176a-186b (Toh. 2680) 


Buddhaguhya (the expert on mahayoga) 
Sequence of the Pathl Sequence of the Path of Magical Manifestation 
M >y» jlapathakrama 
sG yu 'phrul lam rim 
P. 4736. Also: NKG, vol. 23 


BuddhaYrjfi» na (Buddhajfi» nap» da) 
Liberative Essence 
M uktitilaka 
Grol bai thig le 
D 9T. rGyud, vol. Di, ff. 47a-52a (Toh. 1859) 


Oral Teachings of Manjushri | Meditation on the Reality of the Two Stages 

D vikramatattvabh» van» n» mamukh» gama 

‘Jam dpal zhal lung/ Rim pa gnyis pai de kho na nyid bsgom pa zhes bya ba 
zhal gyi lung 

Dg.T. rGyud, vol. Di, ff. 1b-17b (Toh. 1853) 


Candrakirti 
Commentary on the Ornament of the Realization of Guhyasamaja 
Sam» j»bhisamay»laó ko rav, tti 
gSang ba ‘dus pai mngon par rtogs pai rgyan gyi 'grd pa 
Dg.T. rGyud, vol. N gi, ff. 210b-232b (Toh. 1817) 
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Illuminating Lamp: Commentary on the Guhyasamaja Tantra 
Pradipodyotanan» mai!k> 

sGron ma gsal bar byed pa zhes bya bai rgya cher bshad pa 
Dg.T. rGyud, vol. Ha, ff. 1b-201b (Toh. 1785) 


Seventy Verses on the Triple Refuge 

TriYarabasaptati 

gSum la skyabs su 'gro ba bdun cu pa 

Dg.T. dBu ma, vol. Gi, ff. 251a-253b (Toh. 3971) 


D harmak!rti 
Treatise on Valid Cognition 
Pram»óavrttikako rik» 
Tshad ma rnam 'grel gyi tshig leur byas pa 
D g.T. Tshad ma, vol. Ce ff. 94b-151a (Toh. 4210) 


Ghadtap> 
Synopsis of the Initiation Procedure for Chakrasamvara 
Cakrasaó varagekaprakriyopadeYa 
dPal 'khor lo sdom pai dbang gi bya ba mdor bsdus pa 
Dg.T. rG yud, vol. Wa, ff. 219b-222b (Toh. 1431) 


G uóabhadra 
Indestructible Nectar Tantra Commentary 
Vajr mtatantral |o 
rDo rje bdud rts’i rgyud kyi bshad pa 
D 9T. rGyud, vol. Ra, ff. 15b-53b (Toh. 1650) 


Indrabháti 
Array of the Path of the Net of Magical Manifestation 
M»y»pathavyavasth» pana 
SG yu 'phrul lam rnam dkod 
P. 4737 


Jf nali 
Dispelling the Two Extremes in the Indestructible Way 
Vajray» nakofidvay» poha 
rDo rje theg pai mtha gnyis sel ba 
Dg.T. rGyud, vol. Tsu, ff. 115a-120a (Toh. 3714) 


K @acary> 
Vital Essence of Spring 
Vasantatilaka 
dPyid kyi thig le 
Dg.T. rGyud, vol. Wa, ff. 298b-306b (Toh. 1448) 
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Maitreya 
Jewel Affinity 
Ratnagotravibh» gamah» y» nottaratantraY stra 
T heg pa chen po rgyud bla mai bstan bcos 
D g.T. Sems tsam, vol. Phi, ff. 54b-73a (Toh. 4024) 


Ornament of the Scriptures 

M ah»y» nasátp la lorale rik» 

T heg pa chen po'i mdo sde'i rgyan 

D g.T. Sems tsam, vol. Phi, ff. 1b-39a (Toh. 4020) 


Maitripa 
Definitive Teaching on the Initiation 
SekanirdeYa 
dBang bskur ba nges par bstan pa 
Dg.T. rGyud, vol. Wi, ff. 141b-143a (Toh. 2252) 


N ágabodhi 
Twenty Rituals of the Guhyasamaja Mandala 
driguhyasam>jamadc alavió Yatividhi 
dPal gsang ba ‘dus pai dkyil 'khor gyi cho ga nyi shu pa 
Dg.T. rGyud, vol. N gi, ff. 131a-145b (Toh. 1810) 


N»grjuna 
Five Stages 
Paficakrama 
Rim pa Inga pa 
Dg.T. rGyud, vol. N gi, ff. 45a-57a (Toh. 1802) 


Fundamental Verses Called Wisdom 

Prajfi» n» mamálamadhyamakalo rilo 

dBu ma rtsa bai tshig le'ur byas pa shes rab ces bya ba 
Dg.T. dBu ma, vol. Tsa, ff. 1b-19a (Toh. 3824) 


Ritual of the Mandala of Guhyasamaja 
Guhyasam» jamaóc alavidhi 

dPal gsang ba ‘dus pa'i dkyil 'khor gyi cho ga 
Dg.T. rGyud, vol. N gi, ff. 15b-35a (Toh. 1798) 


N>g>rjunagarbha 
Ascertainment of the Four Seals 
Caturmudr niYcaya 
Phyag rgya bzhi gtan la dbab pa 
Dg.T. rGyud, vol. Wi, ff. 77a-79b (Toh. 2225) 
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Padmasambhava 
Garland of Views: A Collection of Esoteric Instructions 
U padeYadarYanam> I> 
M an ngag Ita bai phreng ba 


Found in Kongtrul's Treasury of Precious Key Instructions (gDams ngag mdzod), 


vol. Ka, pp. 17-27. A text of the O ral Tradition (bKa' ma). Published in 


Paro, Bhutan, 1979. Translated into Italian by Baroetto in L'Insegnamento 


Esoterico di Padmasambhava, Arcidosso, 1990 


Puòçar!ka 


Stainless Ligh Stainless Light Commentary on the Kalachakra Tantral Great 


Commentary 


Vimalaprabh» n» mamálatantr» nus riò!dv> daYas> hasriko laghuk> lacakra- 


tantrap jal llo 


bsD us pai rgyud kyi rgyal po dus kyi 'khor lo'i 'gre bshad rtsa ba'i rgyud kyi 


rjes su 'jug pa stong phrag bcu gnyis pa dri ma med pai 'od 
Dg.T. rGyud, vol. Tha, ff. 107a-277a; vol. Da, ff. 1b-279a (Toh. 1347) 


Ro hulaYrimitra 
Light on the State of Union 
Yugalanaddhapralo Yasekapr> kriy» 
Zung du ‘jug pa gsal ba zhes bya bai dbang gi bya ba 
Dg.T. rGyud, vol. N gi, ff. 232b-247a (Toh. 1818) 


Sahajavajra 
Compendium of Tenets 
Sthitisamuccaya 
gN as pa bsdus pa 
Dg.T. rGyud, vol. Wi, ff. 92a-99b (Toh. 2227) 


o> kyamitra 
Ornament of Kosala 
Kosablaó k»ratattvasad grahal llo 
D e kho na nyid bsdus pai rgya cher bshad pa ko sa lai rgyan 
D 9T. rGyud, vol. Yi, ff. 1b-245a (Toh. 2503) 


Ó»ntipa 
Presentation of the Three Ways 
Triy> navyavasth> na 
T heg pa gsum rnam par gzhag pa 
Dg.T. rG yud, vol. Tsu, ff. 100a-104b (Toh. 3712) 


óraddh» karavarman 
Short Guide to the Meaning of Highest Yoga Tantra 
Yog nuttaratantr> rth vat» rasaó graha 
rN al 'byor bla na med pai rgyud kyi don la ‘jug pa bsdus pa 
Dg.T. rGyud, vol. Tsu, ff. 104b-115a (Toh. 3713) 


BIBLIOGRAPHY OF WORKS CITED BY THE AUTHOR — 539 


ör! Sid ha 
Lock of the Heart 
Cittat> laka 
Thugs kyi sgo Icags 
P. 4758 


Tilopa 
Perfect Words: Esoteric Instructions of tbe Dakini 
jfi» saó yakpram» óan» mac» kinyupadea 
bK a yang dag pa'i tshad ma zhes bya ba mkha 'gro ma'i man ngag 
Found in Kongtrul's Treasury of Precious Key Instructions (gD ams ngag rin po 
chei mdzod), vol. 7, ff. 35a2-45a6; also Dg.T. rGyud, vol. Zhi, ff. 271a- 
283a (Toh. 2331) 


Tripitakam>la 
Lamp of the Three Modes 
N ayatrayapradipa 
Tshul gsum gyi sgron ma 
Dg.T. rGyud, vol. Tsu, ff. 6b-26b (Toh. 3707) 


Vajragarbha 
Commentary Epitomizing the Hevajra Tantra 
H evajrapióc»rthal llo 
Kyei rdo rje bsdus pai don gyi rgya cher 'grel pa 
Dg.T. rGyud, vol. Ka, ff. lb-126a (Toh. 1180) 


Vasubandhu 
Treasury of Phenomenology 
Abhidharmakogak> rik» 
Chos mngon pai mdzod kyi tshig le'ur byas pa 
Dg.T. mN gon pa, vol. Ku, ff. 1b-25a (Toh. 4089) 


Vimalamitra 
Great Perfection Endowed with Conch Letters Synopsis of the Inner Meaning of 
the Conch Letters Tantra: The Illuminating Lamp 
rD zogs pa chen po dung yig chen/ Dung yig can rgyud kyi khong don bsdus 
pa sgron ma snang byed 
Bi ma snying thig, vol. Il, found in sNying thig ya bzhi. Berkdey: Tarthang 
Tulku 


Vitap»da 
Commentary on the Oral Teachings of Manjushri 
Sukusuman» madvikramatattvabh» van» mukh» gamav tti 
mD zes pai me tog ces bya ba rim pa gnyis pai de kho na nyid bsgom pa zhal 
gyi lung gi ‘gr pa 
Dg.T. rGyud, vol. Di, ff. 87a-139b (Toh. 1866) 


540 — SYSTEMS OF BUDDHIST TANTRA 


TIBETAN WORKS 


Kongtrul Lodró Tayé 
Infinite Ocean of Knowledge (IOK) 
Shes bya mtha yas pa'i rgya mtsho 
Bajing: Bod mi rigs dpe bskrun khang, 1982 
Palpung M onastery: dPal spungs thub bstan chos 'khor gling, 1844 


Longchenpa (Klong chen rab byams pa) 
Commentary on the Wish-Fulfilling Treasury 
Yid bzhin mdzod 'grel 
Autocommentary on the Wish-Fulfilling Treasury 
Chorten M onastery, D eorali, Gangtok, Sikkim: D odrup Chen Rinpoche 1973 


Finding Comfort and Ease in the Nature of Mind 

Sems nyid ngal gso 

Autocommentary on Finding Comfort and Ease in the Nature of Mind. 

Published in Nal gso skor gsum ( Trilogy of Finding Comfort and Ease). 3 vols. 
Gangtok, Sikkim: D odrup Chen Rinpoche, 1973. Trans. H . V. Guenther, 
Kindly Bent to Ease Us. 3 vols. Emeryville, California: D harma Publications, 
1975 


Great Chariot 

Shing rta chen po 

Autocommentary on Finding Comfort and Ease in the Nature of Mind. 

Published in Neal gso skor gsum ( Trilogy of Finding Comfort and Ease). 3 
volumes. Gangtok, Sikkim: D odrup Chen Rinpoche, 1973 


Rangjung D orjé the T hird Karmapa (Rang byung rdo rje) 
Commentary on the Profound Inner Reality 
bZ ang mo snang don kyi 'grel pa 
Rumtek, Sikkim: Dharma C hakra (woodblock print) 


Profound Inner Reality 
bZab mo snang don 
Rumtek, Sikkim: Dharma Chakra (woodblock print) 


REFERENCE BIBLIOGRAPHY 


INDIC TEXTS 


Abhayadatta 
Life of the Eighty-four Great Siddhas 
Caturalitisiddhapravati 
Grub thob brgyad cu rtsa bzhi'i lo rgyus 
New D elhi: Chophel Legdan, 1973 


Abhay»kara (Abhay» karagupta) 
Ornament of the Mind of the Mighty One 
Munimablaó lora 
T hub pai dgongs pai rgyan 
D 9T. dBu ma, vol. A, ff. 73b-293a (Toh. 3903) 


Alaó kakalaYa 
Indestructible Garland Commentary 
érivajram>|>mah> yogatantrai!k> gad bhir> rthad|pik»n>ma 
rN al 'byor chen po'i rgyud dpal rdo rje phren bai rgya cher 'grel pa zab mo'i 
don gyi 'grel pa 
Dg.T. rGyud, vol. Gi, ff. 1b-220a (Toh. 1795) 


Aryadeva 
Clear Lamp Commentary 
Prad!podyotanan> mai!k> 
sGron ma gsal ba zhes bya ba'i 'grel bshad 
Dg.T. rGyud, vol. Khi, ff. 155a-205a (Toh. 1794) 


Asa? ga 
Compendium of the Universal Way 
M ah>y» nasaô graha 
T heg pa chen po bsdus pa 
D g.T. Sems tsam, vol. Ri, ff. 1b-43a (Toh. 4048) 


542 — SYSTEMS OF BUDDHIST TANTRA 


Explanation of the Jewel Affinity 

M ah» y>nottaratantra¥ stravy» khy» 

T heg pa chen po rgyud bla ma'i bstan bcos rnam par bshad pa 
D g.T. Sems tsam, vol. Phi, ff. 74b-129a (Toh. 4025) 


AtiYa 
Lamp for the Path 
Bodhipathapradlpa 
Byang chub lam gyi sgron ma 
Dg.T. dBu ma, vol. Khi, ff. 238a-241a (Toh. 3947) 
Trans. R. Sherburne. A Lamp for the Path and Commentary. London: George 
Allen and Unwin, 1983 


Buddhaguhya 
Guide to the Meaning of Tantra 
Tant» rth> vat» ra 
rGyud kyi don la ‘jug pa 
Dg.T. rGyud, vol. 'l, ff. 1b-91b (Toh. 2501) 


BuddhaYrji >na (Buddhajl » nap» da) 
Guide to the Means of Self-Attainment 
Atmas dhan»vab ra 
dD ag sgrub pa la ‘jug pa 
Do T. rGyud, vol. Di, ff. 52a-62a (Toh. 1860) 


Candrakirti 
Guide to the Middle Way 
M adhyamak> vab rabh> gya 
dBu ma la 'jug pai bshad pa 
Dg.T. dBu ma, vol. A, ff. 220b-348a (Toh. 3862) 


D ev:candra 
Illumination of Pristine Awareness- Wisdom 
Praji >ji »napralo Ya 
Shes rab ye shes gsal ba 
Dg. T. rGyud, vol. Wi, ff. 79b-92a (Toh. 2226) 


/Eombipa 
Ten Essential Principles 
D alatattva 
Denyid bcu pa 
Dg.T. rGyud, vol. Nya, ff. 37a-41a (Toh. 1229) 


G uóabhadra 
Indestructible Nectar Tantra Extensive Commentary 
Vajr» maamah> tantrar> jal ]lo 
rDo rje bdud rtsi'i rgyud kyi rgyal po chen po'i rgya cher 'grd pa 
Dg.T. rGyud, vol. Ra, ff. 53b-104a (Toh. 1651) 


REFERENCE BIBLIOGRAPHY — 543 


Guóaprabha 
Summary of Discipline 
Vinayasátra 
'D ul bai mdo 
Dg.T. 'Dul ba, vol. Wu, ff. 1b-100a (Toh. 4117) 


Jayaprabha 
Sadhana of Vairochana 
(Sanskrit not given in Toh.) 
rN am par snang mdzad kyi sgrub pai thabs kyi cho ga 
Dg.T. rGyud, vol. Tu, ff. 132a-138b (Toh. 2665) 


Jayasena 
Ritual of Initiation of the Glorious Ocean of Dakas 
Sanskrit title not available 
dPal mkha ‘gro rgya mtsho mngon par dbang bskur bai cho ga 
Dg.T. rGyud, vol. Za, ff. 39a-67b (Toh. 1521) 


Ji »naparama 
Vital Essence of Pristine Awareness Commentary 
óriji »natilakapai jik» guhyatattvan» ma 
dPal ye shes thig le'i dka 'grel gsang ba'i de kho na nyid 
Dg.T. rGyud, vol. Ja, ff. 208b-271b (Toh. 1203) 


Ji » nari 
Dispelling the Two Extremes in the Indestructible Way 
Vajray» nakofidvay» poha 
rDo rje theg pai mtha gnyis sel ba 
Dg.T. rGyud, vol. Tsu, ff. 115a-120a (Toh. 3714) 


K abacary> 
Extensive Commentary on the Vital Essence of Spring 
Vasantatilakai!k> 
dPyid kyi thig le'i rgya cher 'grd pa 
Dg.T. rGyud, vol. Wa, ff. 306b-349a (Toh. 1449) 


Illumination of Secret Reality 

Guhyatattvapralo Ya 

gSang bai de kho na nyid rab tu gsal ba 

Dg.T. rGyud, vol. Wa, ff. 349a-355b (Toh. 1450) 


Kuladatta 
Compendium of Procedures 
Kriy»saó graha 
Bya ba bsdus pa 
Dg.T. rG yud vol. Ku, ff. 227b-362a (Toh. 2531) 


544 — SYSTEMS OF BUDDHIST TANTRA 


Lil» vajra 
Commentary on the Difficult Points of the Abridged Phase of Generation 
Sammuccayakramapai jilo tripada 
bsD us pai rims pai dka ‘grel 
Dg.T. rGyud, vol. Ci, ff. 285b-306a (Toh. 1836) 


Shimmering Light on the Pledges 

(Sanskrit not given in Toh.) 

Dam tshig gsal bkra/ sPyi'i dam tshig mdor bsdus pa 
Dg.T. rGyud, vol. Tshu, ff. 36a-41a (Toh. 3723) 


Lvabapa (Lvavapa) 
Illuminating Lamp for the Precious Mandala Ritual of Chakrasamvara 
óricakrasambaramaócalavidhiratnaprad!poddyota 
dPal 'khor lo bde mchog gi dkyil 'khor gyi cho ga rin po che rab tu gsal ba'i 
sgron ma 
Dg.T. rGyud, vol. Wa, ff. 251a-272b (Toh. 1444) 


M aitripa 
Esoteric Instructions on the Four Seals 
Caturmudropadela 
Phyag rgya bzhi'i man ngag 
Dg.T. rGyud, vol. Zhi, ff. 211-214 (Toh. 2295) 


M udit koga 
Description of the Deities of the Vajradhatumandala 
Vajradh»tumah» madc alasarvadevavyavasth> na 
rDo rje dbyings kyi dkyil 'khor chen po'i Iha rnams kyi rnam par gshags pa 
Dg.T. rGyud, vol. Ri, ff. 202a-205b (Toh. 2504) 


N»grjuna 

Large Commentary on the Eighteenth Chapter [of the Continuation of the 
Guhyasamaja Tantra] 

Ad adaYapatalavistaravy> khy» 

Leu bco brgyad pai rgya cher 'grel pa 

Thistext is not listed separately in the Tohoku catalogue, but appears as a 
separate text at the end of Nagarjunds Commentary on the Gubyasamaja 
Tantra (D g.T. rG yud, vol. Sa) (Toh. 1784) 


N>rop> 

Commentary on the Summary of the [Kalachakra] Initiation: Compendium of 
Ultimate Reality 

Param»rthasaó grahan» masekoddeYal !K» 

dBang mdor bstan pai 'grel bshad don dam pa bsdus pa 

Dg.T. rGyud, vol. Na, ff. 220b-289a (Toh. 1351) 

Trans. R. Gnoli and G. Orofino in Iniziazione Kalacakra. |n Italian. M ilan: 
Adelphi Edizioni, 1994. 


REFERENCE BIBLIOGRAPHY — 545 


Elucidation Summary of the Five Stages 

Pal cakramasaó grahapralo Ya 

Rim pa Inga bsdud pa gsal ba 

Do T. rGyud, vol. Zhi, ff. 276a-278a (Toh. 2333) 


Padmavajra 
Commentary on [Buddhaguhyas] Guide to the Meaning of Tantra 
Tantr» rth» vat» ravy> khy» na 
rG yud kyi don la ‘jug pai 'grel bshad 
Dg.T. rGyud, vol. 'I, ff. 91b-351a (Toh. 2502) 


Ro map»la 
Commentary Elucidating the Difficult Points of the Definitive Teaching on the 
Initiation 
SekanirdeYapal jik> 
dBang bskur ba nges par bstan pa'i dka ‘gre 
Dg.T. rGyud, vol. Wi, ff. 143a-160b (Toh. 2253) 


o> kyamitra 
Commentary on the Lamp Summary of Practice 
Cary» sammuccayaprad!pan» mai !k> 
yod pa bsdus pai sgron ma zhes bya bai rgya cher 'gre pa 
Dg.T. rGyud, vol. Ci, ff. 237b-280b (Toh. 1834) 


óraddh» karavarman 
Revealing the Seven Ornaments as Set Forth in the Compendium on the 
Indestructible Pristine Awareness Tantra 
(Sanskrit not given in Toh.) 
Ye shes rdo rje kun las btus pa'i rgyud las 'byung ba'i rgyan bdun rnam par 
dgrol ba 
Dg.T. rGyud, vol. A, ff. 810a (Toh. 1789) 


Sthiramati 
Extensive Commentary on the Scripture Ornament 
Satr>lad ko ravattibh» gya 
mD o sde rgyan gyi 'gre bshad 
D g.T. Sens tsam, vol. M i, ff. 1b-283a; vol. Tsi, ff. 1b-266a (Toh. 4034) 


Tath» gatavajra 
Ritual for the Mandala of Glorious Chakrasamvara 
ór'sambaramaócalavidhi 
dPal bde mchog gi dkyil 'khor gyi cho ga 
Dg.T. rGyud, vol. Zha, ff. 308b-334a (Toh. 1511) 


546 — SYSTEMS OF BUDDHIST TANTRA 


Vajrap»ói 
Eulogy Commentary on the Chakrasamvara Tantra 
Lake bhidh» n» duddhaalaghutantrapiog > rthavivarada 
bStod 'grel /mN gon par brjod pa ‘bum pa las phyung ba nyung ngu'i rgyud kyi 
bsdus pa'i don rnam par bshad pa 
Dg.T. rGyud, vol. Ba, ff. 78b-141a (Toh. 1402) 


Vasubandhu 
Explanation of the Scripture Ornament 
M ah>y»nasatr> lad lo ral ilo 
T heg pa chen po'i mdo sde rgyan rgya cher bshad pa 
D g.T. Sems tsam, vol. Bi, ff. 38b-147a (Toh. 4029) 


Viravajra 
Commentary on the Samputa Tantra 
Sanskrit not available 
rG yud thams cad kyi gleng gzhi dang gsang chen dpal kun tu kha sbyor las 
byung ba'i rgya cher bshad pa rin po che'i phreng ba 
Dg T. rGyud, vol. Ja, ff. 1b-111a (Toh. 1199) 


Vitap»da 
Commentary on [Buddhashrijnanas] Liberative Essence 
M uktitilakan» mavy» khy» na 
Grol bai thig le zhes bya ba'i rnam par shad pa 
Dg.T. rGyud, vol. Ni, ff. 45b-59a (Toh. 1870) 


TIBETAN WORKS 


Akya Yongdzin (A kya yongs 'dzin) 
Presentation of the Paths and Stages of the Glorious Guhyasamaja in Accordance 
with Nagarjunas Tradition 
dPal gsang ba ‘dus pa 'phags lugs dang mthun pai sngags kyi sa lam gyi rnam 
gzhag 
In: Losel Literature Series, vol. 9. Compiled and published by D repung 
Loseling Educational Society, M undgod, Karnataka, India, 1996, pp. 56-90 


Bodong Panchen C hoklé N amgyal (Bo dong pan chen phyogs las rnam rgyal) 
General Presentation of the Tantras 
rG yud sde spyi'i rnam bshad 
Collected Works of Phyogs las rnam rgyal, Nol. 24 (of 137 volumes). Photographic 
reproduction by Tibet H ouse Library Publications, Tibet H ouse, 16 Jor 
Bagh, New D elhi, 1971 


REFERENCE BIBLIOGRAPHY — 547 


Butón Rinchen D rub (Bu ston rin chen grub) 
General Presentation of the Sets of Tantra (BGP) 
rG yud sde sphyi'i rnam par gzhag pa rgyud sde rin po chei mdzas rgyan 
Collected Works of Bu-ston, vol. Ba. Reprinted by D r. Lokesh Chandra, N ew 
D elhi. Courtesy of the Library of Tibetan Works and Archives, D haramsala 


Survey of Yoga Tantral Boat for Embarking on the Ocean of Yoga Tantra 

rN al 'byor rgyud kyi rgya mtshor ‘jug pai gru gzings 

Collected Works, vol. Da Reprinted by Dr. Lokesh Chandra, N ew Delhi. 
Courtesy of the Library of Tibetan Works and Archives, Dharamsala 


Changkya Rolpai D orjé (IC ang skya rol pai rdo rje) 
Concise Presentation of Channels, Winds, and Vital Essences According to the 
Kalachakra System 
dPal dus 'khor lo'i lugs kyi rtsa rlung thig lei rnam bzhag 
In: Losel Literature Series, vol. 9. Compiled and published by D repung 
Loseling Educational Society, M undgod, Karnataka, India, 1996 


Collected Tantras of the Ancient Tradition (NGB) 
rN ying ma rgyud ‘bum 
36 vols. Thimpu, Bhutan: Dilgo Khyentse Rinpoche, 1973 


Collected Transmitted Teachings of the Ancient Tradition (NKG) 
rN ying ma bka ma rgyas pa 
Kalimpong, India: Dudjom Rinpoche, 1982 


D harmashri, Lochen (Lo chen dharma shri) 

Commentary on the Three Vows | The Commentary that Ascertains the Three Vows: 
The Wish-Fulfilling Awn of Good Explanations (VOWS) 

sD om 'grd / sD om pa gsum rnam par nges pa'i 'grel pa legs bshad ngo mtshar 
dpag bsam gyi snye ma. Commentary on N gari Panchen's Three Vows. 
Published at Rong phu mdo sngags gling M onastery, N epal, based on the 
the original woodblocks of M indroling M onastery. 

Also found in NKG, vol. 37, ff. 41-675 


Gendun Drubpa, the First D alai Lama (dGe ‘dun grub pa) 
Commentary on the Treasury of Phenomenology 
Dam pai chos mngon pai mdzod kyi rnam par bshad pa thar lam gsal byed 
Press of Elegant Sayings, Sarnath, 1973 


Kalka N gawang Palden (Khal kha ngag dbang dpal Idan) 
Presentation of the Stages and Paths of the Four Sets of Tantras: Illumination of the 
Tantric Scriptures 
gSang chen rgyud sde bzhi'i gzhung gsal byed 
In: Losel Literature Series, vol. 9. Compiled and published by D repung 
Loseling Educational Society, M undgod, Karnataka, India, 1996 


548 — SYSTEMS OF BUDDHIST TANTRA 


Kedrup N orzang G yatso (mK has grub nor bzang rgya mtsho) 

Detailed Elucidation of the Outer, Inner, and Alternative Levels of the Kalachakra 
Tantra: Ornament of the Stainless Light 

Phyi nang gzhan gsum gsal bar byed pa dri med ‘od kyi rgyan 

Reproduced from an ancient print from Gemur M onastery in Lahaul by 
Topden Tshering. Published by T hopden Tshering. D istributed by the 
Tibetan Bonpo M onastic C entre, D olanji (H .P.), 1975. Courtesy of the 
Library of Tibetan Works and Archives, D haramsala. 


Kongtrul Lodró Tayé (Kong sprul blo gros mtha yas) 
Beautiful White Crystal Garland 
‘Dus pa chen po mdo'i ngang sgom gyi khrid rim khol phyung du bkod pa shel 
dkar phreng mdzes 
In: Treasury of Precious Key Instructions (gDams ngag mdzod), vol. Ka, pp. 105- 
145 


Commentary Conveying a Clear Understanding of the Words and Meaning of the 
Treatise Differentiating Consciousness from Pristine Awareness Called Ornament 
of the Knowledge of Rangjung 

rN am par shes pa dang ye shes 'byed pa'i bstan bcos gyi tshig don go gsal du 
'grd pa rang byung dgongs pai rgyan 

Rumtek, Sikkim: D harma Chakra C entre (woodblock print) 


Commentary on [Rangjung Dorjes] Profound Inner Reality (CPR) 

rN al 'byor bla na med pa'i rgyud sde rgya mtsho'i snying po bsdus pa zab mo 
nang gi don nyung ngu'i tshig gis rnam par 'grol ba zab don snang byed 

Rumtek, Sikkim: D harma Chakra Centre, 1981 (woodblock print) 


Commentary on the Jewel Affinity 
rG yud bla mai 'gre pa 
Rumtek, Sikkim: D harma Chakra C entre (woodblock print) 


Commentary on the Treatise on the Essence of Enlightenment: Illumination of the 
Knowledge of Rangjung 

D e bzhin gshegs pai snying po bstan bcos gyi rnam 'grel rang byung dgongs 
gsal 

Rumtek, Sikkim: D harma Chakra C entre (woodblock print) 


Disclosing the Secret of the Invincible Vajra: Phrase by Phrase Commentary on the 
Hevajra Tantra Two Examinations (CH) 

dPal kyei rdo rjei rgyud kyi rgyal po brtag pa gnyis pai tshig don rnam par 
'grol ba gzhom med rdo rje'i gsang ba 'byed pa 

Rumtek, Sikkim: D harma C hakra C entre, 1981 (woodblock print) 


General Meaning of the Hevajra Tantral Topical Commentary (MH) 

sPyi don legs par bshad pa gsang ba bla na med pa rdo rje drva bai rgyan 

Palpung M onastery: dPal spungs thub bstan chos 'khor gling (woodblock 
print) 


REFERENCE BIBLIOGRAPHY — 549 


Infinite Ocean of Knowledge (IOK) 

Shes bya mtha yas pa'i rgya mtsho 

Bajing: Bod mi rigs dpe bskrun khang, 1982 

Palpung M onastery: dPal spungs thub bstan chos 'khor gling, 1844 
(woodblock print) 


Sunlight: Garland of Views of Esoteric Instructions 

M an ngag Ita ba'i phreng bai tshig don gyi 'grel zin mdor bsdus pa zab don 
pad tshal 'byed pa'i nyi ‘od 

In: Treasury of Precious Key Instructions (gD ams ngag mdzod), vol. Ka, pp. 29-84 


Treasury of Precious Key Instructions 

gD ams ngag rin po che'i mdzod 

12 vols. Delhi: N. Lungtok and N . Gyaltsen, 1971. Also published in Paro, 
Bhutan, 1979 


Treasury of Precious Treasure Teachings 
Rin chen gter gyi mdzod chen po 
111 vols Paro, Bhutan: N godrup and Sherab D rimey, 1979 


Longchenpa (Klong chen rab 'byams pa) 
Dispelling Darkness in the Ten Directions: A Commentary on the Secret Essence 
SN ying 'grd phyogs bcu mun se 
NKG, vol. 26 


Finding Comfort and Ease in the Nature of Mind 

Sems nyid ngal gso 

Autocommentary on Finding Comfort and Ease in the Nature of Mind. 

Published in Nal gso skor gsum ( Trilogy of Finding Comfort and Ease). Gangtok, 
Sikkim: D odrup Chen Rinpoche, 1973. 3 vols. Trans. H. V. Guenther, 
Kindly Bent to Ease Us. 3 vols. Emeryville, California: D harma Publications, 
1975 


Treasury of Philosophical Systems 

Grub mtha mdzod/ T heg pa thams cad kyi don gsal bar byed pa grub pai 
mtha rin po che'i mdzod 

Vol. Ja of mDzod bdun, published by D odrup Chen Rinpoche, Bhutan 


Treasury of the Ultimate Dimension 
Chos dbyings mdzod 
Edited by Dodrup Chen Rinpoche, Gangtok, Sikkim, 1964 


Longdol Lama (Klong rdol bla ma) 
History of the Kalachakra Tantra and Its Various Sets of Terms 
D ang po sangs rgyas dpal dus kyi 'khor lo'i lo rgyus dang ming gi rnam grangs 
Collected Works of Longdol Lama (Klong rdol bla ma rin po che nga dbang 
blo bzang gi gsung 'bum), pp. 125-152 
Printed and published by Ven. D alama, Laxmanpuri, M ussoorie, 1963 


550 — SYSTEMS OF BUDDHIST TANTRA 


Kalachakra Tantras Sets of Terms According to Tsongkapas Treatises on the Subject 

rG yal ba tsong kha pa'i gzhung dang mthun pa rnam phyogs gcig tu btus pai 
dpal dus kyi 'khor lo'i ming gi rnam grangs 

Collected Works, pp. 152-181 


Sets of Terms Derived from the Awareness-Holder Collection of Secret Mantra 

gSang sngags rig pa ‘dzin pai sde snod las byung bai ming gi rnam grang 

In: Losel Literature Series, vol. 9, pp. 179-240. Compiled and published by 
Drepung Loseling Educational Society, M undgod, Karnataka, India, 1996 


Lozang Chégyen, Panchen (Pan chen blo bzang chos rgyan) 
Presentation of the Doctrine in General and the Four Tantra Sets 
bsTan pa spyi dang rgyud sde bzhi'i rnam gzhag 
In: Losel Literature Series, vol. 9. Compiled and published by D repung 
Loseling Educational Sociey, M undgod, Karnataka, India, 1996 


N gulchu D harmabhadra (dN gul chu dharma bha dra) 

A Brief Discussion of the Arrangement of the Powerful Ten Letters and Their 
Symbolism: The Blissful Essence of Empty Form 

rN am bcu dbang Idan sgrub tshul dang bsgrubs pa'i tshon don mdor bsdus 
stong gzugs bde chen snying po 

Collected Works of D harmabhadra (rJe btsun bla ma thams cad mkhyen pa 
dhar ma bha dra dpal bzang po'i gsung 'bum), N ew D elhi, 1973. Vol. Kha 
(vol. 2). Reproduced from a manuscript copy traced from prints of the 
dN gul chu blocks by C hampa Ó ser. 


Pema Karpo, D rukpa ('Brug pa padma dkar po) 
Extensive Commentary on the Three Vows (TV) 
sD om gsum rgya cher 'grel pa/ sD om pa gsum gyi rgyan ces bya bai rgya cher 
'grd ba 
Volumes N ga and Ca of the Collected Works of Pema Karpo, published by 
Acharya Shedup Tenzin and Lama D hondup T harchen, T himphu Bhutan, 
1991. 


Rongta Lozang D amchó G yatso (Rong tha blo bzang dam chos rgya mtsho) 
The Creation of Mandalas: Tibetan texts detailing the techniques for laying out and 
executing tantric Buddhist psychocosmograms 
Vol. 1, Guhyasamaja. Illustrated by Don ‘grub rdo rje 
New Delhi: Don ‘grub rdo rje, 1971 


Rongzom Pandita (Rong zom pandita chos kyi bzang po) 
Commentary on the Garland of Views 
Man ngag Ita bai phreng ba zhes bya bai 'grd pa 
In sNga ‘zyur ba! mai chos sde, Vol. 'A. Published by Si khron bod kyi rig gnas 
zhib 'jug khang, China 


REFERENCE BIBLIOGRAPHY — 551 


Sónam Tsemo (bSod nams rtse mo) 
General Presentation of the Sets of Tantra (SGP) 
rG yud sde spyi'i rnam gzhag 
N gor M onastery, Sikkim, 1995 (woodblock print) 


Taranata (Ta ra na tha) 
Collected Works of Jo-nang rJe-b Tsun Taranatha 
rJe btsun ta ra na thai gsung ‘bum 
Reproduced from a set of prints from rTag-brtan Phun-tshogs-ling blocks 
preserved in the library of the sTog Palace in Ladakh; published by C. 
Namgyal & Tsewang Taru, Leh, 1983 


Complete Elucidation of the Profound Meaning: Commentary on the Summary of 
the [Kalachakra] Initiation ( CSI) 

dBang mdor bstan gyi 'grel pa zab don mtha’ dag gsal bar byed pa'i nyi ma 

Collected Works, vol. 4 


History of Buddhism in India (HBI) 

D am pa'i chos rin po che 'phags pai yul du ji Itar dar bai tshul gsal bar ston pa 
dgos 'dod kun 'byung. 

Sarnath, India: Elegant Sayings Press, 1984. 

Trans. Lama Chimpa and A. Chattopadhyaya. History of Buddhism in India. 
Calcutta: K.P. Bagchi and Co., 1970. 


Meaningful to Behold: Practical Instructions on the Indestructible Yogas Profound 
Path 

Zab lam rdo rjei rnal ‘byor gyi 'khrid yig mthong ba don Idan 

In: Kongrtrul Lodrö Tayé's Treasury of Precious Key Instructions (gDams ngag 
mdzod), vol. Ba, pp. 133-232. Delhi: N. Lungtok and N. Gyaltsen 


Seven Instruction Lineages 

bKa babs bdun Idan gyi brgyad pai rnam thar ngo mtshar mad du byung ba 
rin po che'i Ita bu'i rgyan 

First edition: bK ra shis rdzong, H .P., 1971 

Second edition in Five Historical Works of Taranatha. Edited by Tseten D orje, 
Tibetan N yingmapa M onastery, Arunachal Pradesh, 1974 


Tsongkapa (Tsong kha pa) 
Commentary on the Fifty Verses on Devotion to the Master: Fulfilling the 
Aspirations of Students 
Bla ma Inga bcu pai rnam bshad slob mai re ba'i kun skong 
Vol. Kaof the Collected Works of Tsongkapa in 36 vols. Shree Publications, 
D haramsala. 


Yang-gonpa, Gyalwa (rGyal ba yang dgon pa) 
Secret Description of the Vajra Body 
rD o rje lus kyi sbas bshad 
T himpu, Bhutan: Tango M onastic Community 


552 — SYSTEMS OF BUDDHIST TANTRA 


Zhuchen Tsultrim Rinchen (Tshul khrims rin chen) 

Catalogue of the Tengyur 

bsTan 'gyur dkar chag/ T hams cad mkhyen pa nyi mai gnyen gyi bka lung 
spyi dang bye brag gi dgongs don rnam par 'grel pai bstan bcos gangs can 
pai skad du 'gyur ro 'tshal gyi chos sbyin rgyun mi ‘chad pai ngo mtshar 
‘phrul gyi phyi mo rdzogs Idan skal pa'i bsod rnam kyi sprin phung rgyas par 
dkrigs pai tshul las brtsams pa'i gtam ngo mtshar chu gter 'phel bai zla ba 
gsar pa 

Beijing and Lhasa: Bod ljongs mi dmang dpe skrun khang, 1985 


OTHER WORKS AND TRANSLATIONS 


Atia. A Lamp for the Path and Commentary. Translated by Richard Sherburne London: 
George Allen & Unwin, 1983. 


Chattopadhyaya, Alaka. Atza and Tiber. Calcutta, 1967. Reprint, Delhi: M otilal 
Banarsidass, 1996. 


D hargyey, Geshe N gawang. A Commentary on the Kalacakra Tantra. Translated by Alan 
Wallace. Edited by Ivanka Vana Jakic. Dharamsala: Library of Tibetan Works and 
Archives, 1985. 


Dudjom Rinpoche, Jikdrel Yeshe Dorje. The Nyingma School of Tibetan Buddhism: Its 
Fundamentals and History (NSH). Translated and edited by Gyurme D orje and 
M atthew Kapstein. 2 vols. Boston: Wisdom Publications, 1991. 


Edgerton, Franklin. Buddhist Hybrid Sanskrit Grammar and Dictionary. 2 vols. New 
H aven, 1953. Reprint, Delhi: M otilal Banarsidass, 1970. 


Freemantle, F. and Trungpa, C. The Tibetan Book of the Dead. Berkdey and London: 
Shambhala Publications, 1975. 


Gampopa (sG am po pa). The Jewel Ornament of Liberation. Trans. by H erbert V. Guenther. 
London, 1959. Reprint, Berkeley: Shambhala, 1971. 


Guenther, H erbert V. The Creative Vision: The Symbolic Recreation of the World According 
to the Tibetan Buddhist Tradition of Tantric Visualization Otherwise Known as The 
Developing Phase. N ovato, CA: Lotsawa, 1987. 


. Meditation Differently. D elhi: M otilal Banarsidass, 1992. 


ENG , trans. The Life and Teaching of Naropa. O xford, 1963. Reprint, O xford: O xford 
University Press, 1971. 


Guenther, H erbert V. and Ledie S. Kawamura. Mind in Buddhist Psychology, Berkeley, 
California: D harma Publishing, 1975 


REFERENCE BIBLIOGRAPHY — 553 


Gyatso, Tenzin (bsTan 'dzin rgya mtsho), Dalai Lama XIV. The Kalachakra Tantra: Rite 
of Initiation for the Stage of Generation (KT). Edited and translated by J effrey H opkins. 
London: Wisdom Publications, 1985. 


Hopkins, Jeffrey. Meditation on Emptiness (ME). London: Wisdom Publications, 1983. 


Kongtrul Lodrö Tayé Jamgón. Buddhist Ethics. Translated by the! nternational Translation 
Committee of Kalu Rinpoché. Ithaca, N Y: Snow Lion Publications, 1998. 


ttt dtes . Myriad Worlds: Buddhist Cosmology in Abhidharma, Kalacakra, and Dzogchen. 
Translated by the International Translation Committee of Kalu Rinpoché Ithaca, 
NY: Snow Lion Publications, 1995. 


Lati Rinbochay, D enma Locho Rinbochay, Leah Zahler, and Jeffrey H opkins. Meditative 
States in Tibetan Buddhism: The Concentrations and Formless Absorptions. London: 
Wisdom Publications, 1983. 


Lati Rinbochay and Jeffrey H opkins. Death, Intermediate State and Rebirth in Tibetan 
Buddhism. London, 1979. Reprint, Ithaca, N Y: Snow Lion Publications, 1980. 


Lessing, Ferdinand D., and Alex Wayman, trans. mKhas grub rjes Introduction to the 
Buddhist Tantric Systems (IBTS). The Hague, 1968. 2nd ed. Delhi: M otilal 
Banarsidass, 1978. 


Longchenpa (Klong-chen rab-'byams-pa). Kindly Bent to Ease Us. 3 vols. Trans. H erbert 
V. Guenther. Emeryville, CA: Dharma Publishing, 1976. 


________. The Practice of Dzogchen. 2nd ed. Introduced, translated, and annotated by 
Tulku T hondup. Ed. H arold Talbot. Ithaca, N Y: Snow Lion Pubications, 1996. 


M onier-W illiams, Sir M onier. A Sanskrit-English Dictionary. O xford, 1899. Rev. ed. 
Delhi: M arwah Publications, 1986. 


Namkhai N orbu, Chögyal. The Supreme Source: The Fundamental Tantra of the Dzogchen 
Semde. Trans. Adriano Clemente. Ithaca, N Y: Snow Lion Publications, 1997. 


Náropá. Iniziazone Kalacakra (Kalachakra Initiation) (IK). Edited and translated by 
Raniero Gnoli and GiacomellaO rofino. In Italian. M ilan: Adelphi Edizioni, 1994. 


Pema D orjee. The Stupa and Its Technology: A Tibeto-Buddhist Perspective. D Ahi: M otilal 
Banarsidass, 1996. 


Roerich, GeorgeN ., trans. The Blue Annals ( BA). 2 vols. Calcutta, 1949. 2nd ed. D elhi: 
Motilal Banarsidass, 1976. 


Sakaki, R., ed. Mabavyutpatti. Tokyo: Suzuki Research Foundation, 1962. 


Smith, E.G. Introduction to Kongtrul’s Encyclopedia of Indo- Tibetan Culture | Shes bya kun 
khyab). Delhi: Lokesh Chandra, 1970. 


Sndlgrove, D avid L., trans. Hevajra Tantra, A Critical Study. \ntroduction and Translation. 
London: O xford University Press, 1959. 


554 — SYSTEMS OF BUDDHIST TANTRA 


Takpo Tashi N amgyal. Mahamudra: The Quintessence of Mind and Meditation. Translated 
and annotated by Lobsang P. Lhalungpa. Boston and London: Shambhala, 1986. 


Taranatha. History of Buddhism in India. Trans. Lama Chimpa and A. C hattopadhyaya. 
Calcutta: K.P. Bagchi and Co., 1970. 


Tsong-ka-pa. Tantra in Tibet: The Great Exposition of Secret Mantra. Trans. J ffrey H opkins. 
London: George Allen & Unwin, 1977. 


FERRE . The Yoga of Tibet: The Great Exposition of Secret Mantra (YT) Trans. 
Jeffrey Hopkins. London, 1981. Reprinted as Deity Yoga (Ithaca, N Y: Snow Lion 
Publications, 1987). 


Tsuda, Shinichi, trans. The Samvarodaya-Tantra, Selected Chapters. Tokyo: H okuseido 
Press, 1974. 


Ui, H akuju, and M un&ada Suzuki, Yensho Kanakura, Tokan Tada, eds. A Complete 
Catalogue of the Tibetan Buddhist Canons (Bkah-hgyur and Bstan-hgyur). Sendai, 
Japan: Tohoku Imperial U niversity, 1934. 


Wayman, Alex. The Buddhist Tantras: Light on Indo-Tibetan Esotericism (LITE). N ew 
York, 1973. Reprint, D elhi: M otilal Banarsidass, 1990. 


trans. Chanting the Names of Manjusri. Boston: Shambhala, 1985. 


Yoga of the Guhyasamaja. D Ahi, 1977. Reprint, D elhi: M otilal Banarsidass, 


Willis, Janice Dean. On Knowing Reality: The Tattvartha Chapter of Asanga’s 
Bodhisattvabhümi. N ew York: Columbia U niversity Press, 1979. 


INDEX 


Abhayakara (Abhayakaragupta): on initia- 
tion, 218-19, 227-28, 235-36; on 
mandala rite, 219; on place of secret 
mantra way in Buddhist teachings, 73; 
on ritual of the site, 220-21. See also 
Awn of Esoteric Instructions; Indestruc- 
tible Garland Mandala Rituals; Orna- 
ment of the Mind of the Mighty One 

Abhidhana Tantra (Abhidhana Uttara- 
tantra): divisions of mother tantras in, 
214; on six types of mandalas, 210 

Abhidharmakoshakarika(V asubandhu). See 
Treasury of Phenomenology 

Achala Tantra | Achalamahaguhyatantra), on 
cloth mandala, 213 

action(s): and appearances, 146. See also 
deed(s) 

action faculties, six, 172; and the five great 
emptinesses, 188-90; and the six empty 
essences, 191-93 

action lines, of mandala, 222, 464n.25 

action seal, 246; in completion phase, 
483n.21, 485n.31; in mandala circle 
(Galpo tantra), 244-45; reason for 
name, 472n.64; in yoga tantra, 133 

action tantra: attainment in, 113-14; cat- 
egories of tantras in, 273-74; exposi- 
tion of, 279-80; families of, 101-02, 
391n.7; features of, 97, 100-01; initia- 
tionsin, 102-04; as “outer” tantra, 90; 
practice of, 105-11; ritual for pledges 
of, 104 

activations, 385n.57; in action tantra, 110- 
11; in conduct tantra, 116; known as 


“tantra,” 87; in tantric applications, 
210-71; in yoga tantra, 128 

activities (of the action faculties), six, 172; 
and the five great enptinesses, 188-90; 
and the six enpty essences, 191-93 

affinity, 18; exalted, 17, 155; evolving, 157; 
naturally present, 156-57; for univer- 
sal way, 202. See also essence of enlight- 
enment 

aggregates, six, 172; and the five great 
emptinesses, 188-90; and thesix empty 
essences, 191-93 

Ajnasamyakpramananamadakinyupadesha 
(Tilopa). See Perfect Words: Esoteric In- 
structions of the Dakini 

Akanista. See Unsurpassed Realm 

Akshobhya: family of tantras, 214, 458 
n.41; water initiation of, 227; yoga 
tantra pledge of, 408n.17 

AkyaYongdzin. See Presentation of the Paths 
and Stages of the Glorious Gubyasamaja 

Alamkakalasha. See Indestructible Garland 
Commentary 

alaya. See ground of all 

alayavijnana. See ground-of-all conscious- 
ness 

All-Secret Tantra (yoga tantra), 274 

All-Surpassing Explanatory Tantra of the Net 
of Magical Manifestation, 352; on 
mahayoga path of method, 325 

All-Unifying Pure Presence, 332, 350; on 
initiations in anuyoga, 331 

aloka. See light 

Amitabha: family of tantras of, 214, 
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458n.41; vajra initiation of, 227; yoga 
tantra pledge of, 408n.17 

Amoghapasha Scripture (Amoghapashah- 
ridayasutra), number of stanzasin, 276 

Amoghasiddhi: bell initiation of, 227; fam- 
ily of tantras of, 214, 458n.41; yoga 
tantra pledge of, 408n.17 

Amritaguna, 511n.61 

analyst, view on causal continuum, 155 

Anandagarbha, 386n.4; on divisions of 
tantra, 90, 94. See also 7/Iumination of 
the Summation of Essential Principles 

Anandagarbhavakrantinirdesha. See Teach- 
ing to Nanda on the Condition in the 
Womb 

ancient transation tradition: enumeration 
of its ways, 302-05; and Padmasam- 
bhava, 503n.1 

anuttarayogatantra. See highest yoga tantra 
System 

anuyoga: conduct in, 336; divisions of, 
346-47; elucidation system of, 307-09, 
505n.22; essence of, 330; exposition 
methods in, 355-56; initiationsin, 331- 
32; meditation in, 334-36; result of, 
336-37; tantras of, 350; view in, 333 

appearance(s): and action, 146; arising of, 
165; and completion phase, 266-69; 
from ignorance, 164-65; as luminous 
darity, 146; and the three lights, 255- 
56 

applications, tantric, four types of, 270-71 

Array of the Path of the Net of Magical Mani- 
festation (Indrabhuti), mahayoga view 
in, 320 

Aryadeva, on initiation ritual, 218-19. See 
also Lamp Summary of Tantric Practice; 
Stages of Self-Blessing 

Asanga, on ground-of-all consciousness, 21 

Ascertainment of the Four Seals(N agarjuna- 
garbha), four seals in, 246 

Ashtadashapatalavistara (Nagarjuna). See 
Large Commentary on the Eighteenth 
Chapter 

Ashvaghosha. See Summation of Pledges 

Ashvottama (family of mother tantra), 214 


assurance(s): four, in atiyoga, 518n.44; in 
vajra master initiation, 226, 228 

Atisha, 373n.1, 383n.38; on superiority of 
mantra way, 80-81. See also Commen- 
tary on the Lamp for the Path 

atiyoga: conduct in, 346; divisions of, 346- 
47; essenceof, 337; esoteric instructions 
system of, 307-09, 505n.25; exposition 
methodsin, 356-57; initiationsin, 337- 
38; meaning of name, 337; meditation, 
345; most secret cycle, 345; practitio- 
ners of, 505n.25; tantras of, 350; ulti- 
mate result of, 346; view in, 339-45 

authenticity, in initiation rites, 207-08 

authorizations, three, 117 

avadhuti, meaning of, 434n.10. See also 
central channel 

Avalokiteshvara (system of tantra), 101 

Avalokiteshvaraikadashamukhadharani. 
See Dharani of the Eleven-Faced Avalo- 
hiteshvara 

aversion: and conduct tantra, 94; concep- 
tions, thirty-three, related to, 260-62, 
264; family of father tantras of, 214, 
458n.39; and outer initiation in 
mahayoga, 315; wind of, 180 

avidya. See ignorance 

Awakened Body, Speech, and Mind Tantra, 
on different mandalas, 211 

awakening: as attained in action and con- 
duct tantras, 113-14, 123, 124; factors, 
thirty-seven, conducive to, 376n.19; as 
resultant continuum, 145-46; ten 
stages of, 158; three lights of, 258-59; 
in Unsurpassed Realm (yoga tantra), 
139-40. See also dimensions of awak- 
ening 

awakening mind, 24; of all-encompassing 
yoga, 467n.38; as mandala, 210, 211; 
in outer entry of initiation, 224; as 
Samantabhadra (yoga tantra), 133. See 
also awakening mind, relative; awaken- 
ing mind, ultimate 

awakening mind, relative, in action tantra, 
104 

awakening mind, ultimate: in action 


tantra, 104; in conduct tantra, 118, 
121; mandala of, in atiyoga, 338; 
mandala of, in fourth initiation, 233 

awakenings, five: in birth as human, 36; 
and enlightenment in Unsurpassed 
Realm, 139-40; outer and inner, 
452n.12; and pristine awarenesses, 
415n.46; two sets of, 414n.45; in yoga 
tantra, 139-40 

awareness, intrinsic, 418n.10; as distinc- 
tive feature of essence of enlightenment, 
161; and mind nature, 144; as ultimate 
three lights, 252 

awareness, pristine. See pristine awareness 

awareness-holder (state): in action tantra, 
112, 114; in conduct tantra, 123; four 
kinds of, in mahayoga, 327, 513n.80; 
as Great Vairochana, 124-25; meaning 
of term, 374n.5; as power gained, 270 

awareness-holder teachings: place in Bud- 
dhist teachings, 72-74; as separate col- 
lection, 302-03; as synonym for tantra, 
76 

awareness-holder way, as synonym for 
tantra, 76 

awareness initiations, five, 117, 468n.47, 
469n.48; reason for name, 227, 
398n.10 

awareness mantra, types of, 377n.21 

awareness woman, as imaginary consort 
(Galpo tantra), 244-45 

Awn of Esoteric Instructions: Extensive 
Commentary on the Samputa Tantra 
(Abhayakara): on channels, 437n.17; 
on channels and power places, 
436n.14; four seals in, 246; on inner 
and outer tantra, 89-90; on meaning 
of mandala, 456n.19; on three 
continuums, 143-146 

bell initiation: in conduct tantra, 117; 
function of, 227; in yoga tantra, 130 

bhaga mandala, 210, 211; in third initia- 
tion, 232 

Bhagavatobhaishajyaguruvaiduryaprabha- 
syapurvapranidhanavisheshavistarasutra. 
See Blue Beryl Light Discourse 
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bile diseases of, and channels, 440n.36 

bindu. See vital essence 

birth: best of, as human, 36, 171, 433n.4; 
four modes of, and elements, 432n.1; 
in the three realms, 170 

bliss, great: and buddha realms, 163; in 
completion phase (G alpo tantra), 243- 
45, 252; in highest yogatantra, 25, 240, 
241; in initiation, 231, 232, 466n.29; 
in Kalachakra system, 200; as know- 
ing, 196; and luminous clarity, 265; as 
“mantra,” 86; nature of, 150, 161, 162, 
214; in the path, 27-29, 84, 86; as pure 
mind (anuyoga), 333, 336-37; relation 
to red and white vital essences, 30, 34- 
35, 182; support for, 185; symbolized 
by vam, 190, 194-95, 451n.3; as the 
ultimate three lights, 252; unrecog- 
nized, and the unfolding of cyclic life, 
162, 163, 165, 166-67, 253-54, 
432n.47 

Blue Beryl Light Discourse, as sutra skills 
tantra, 92 

Blue Beryl Light Dharani, as sutra skills 
tantra, 92 

bodhichitta: in completion phase (Galpo 
tantra), 244, 245; descent of, and three 
lights, 255; different meanings of, 29- 
30, 505n.20; as secret initiation sub- 
stance, 231; and the vajra body, 185. 
See also awakening mind; vital essence, 
white 

Bodhimargapradipapanjika (Atisha). See 
Commentary on the Lamp for the Path 

bodhisattva, and the essence of enlighten- 
ment, 159 

Bodong Choklé N amgyal, 426n.6; on es- 
sence of enlightenment, 155 

body: human, of six “treasuries,” 172; of 
wind and mind only, 266; innate, 185, 
268, 450n.93 

body isolation, and three lights, 257 

body mandala, 210, 211, 212, 224, 230- 
31 

Bokar Trulku Rinpoché on activities to 
enhance realization, 383n.43; on four 
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oaths in initiation, 468n.40; on the 
impure, pure-impure, and utterly pure 
states, 418n.12; on intrinsic awareness, 
418n.10; on pristineawarenessin third 
and fourth initiation, 472n.62; on 
stains and dispersion, 421n.8 

Brahma: devotees of, and action tantra, 94; 
and worldlings family tantra, 101 

Brahmas cane, as synonym for the central 
channel, 172 

breath, as measure of time, 177, 438n.24, 
441n.45 

Buddhaguhya, 375n.12; on conduct tantra 
initiations, 117; on divisions of tantra, 
90; on tantric exposition, 352. See also 
C ommentarial Notes Epitomizing the 
Dialogue with Subahu Tantra; Commen- 
tary Epitomizing the Dialogue with 
Subahu Tantra; Commentary Epitomiz- 
ing the Vairochanabhisambodhi Tantra; 
Commentary on the Dhyanottara Tantra; 
Commentary on the Purification of All Evil 
Destinies; Extensive Commentary on the 
Vairo-chanabhisambodhi Tantra; Exten- 
sive Commentary on the Vajravidarana 
Tantra; Guide to the Meaning of Tantra 

Buddhaguhya (mahayoga expert). See Se- 
quence of the Path of Magical Manifes- 
tation 

Buddhagupta, 384n.48; on superiority of 
the mantra way, 83-84 

buddhahood, sixty-four qualites of, 
426n.10 

Buddhajnanapada. See Buddhashrijnana 

buddha manifestations, as mandala, 213 

buddhas, five, 452n.13 

Buddhasamayoga Tantra, 350 

Buddha Shakyamuni, life of, and three 
yoga tantra contemplations, 134 

Buddhashrijnana (Buddhajnanapada), 
375n.12, 382n.35; on mantras three- 
fold distinctiveness, 80. See also 
Liberative Essence; Oral Teachings of 
Manjushri 

buoyancy: and arising of cyclic life, 35, 
162-63, 428n.26; as wind, 178 


Butón Rinchen D rub. See General Presen- 
tation of the Sets of Tantra; Survey of Yoga 
Tantra 

castes, four, and fourfold division of tantra, 
94 

Catalogue of the Tengyur(Zhuchen Tsultrim 
Rinchen): on site for mandala, 461 
n.12; on superiority of mantra way, 
379n.31; on three types of mantra, 
377n.21 

causal (gound) continuum, 15; as lumi- 
nous clarity, 146; meaning of, 143-45; 
names for, 164; N aropas exposition of, 
153-85; need for study of, 147; 
Shantipas teaching on, 149-52; as 
source of all appearances, 197; and 
three dimensions of awakening, 19; 
various views on, 154-56; as way of the 
ground (ancient tradition), 305-06. See 
also continuums, three 

causal way, in reference to tantra, 76 

causes, fourteen, related to causal con- 
tinuum, 151 

central channel, 37, 172-73, 434n.10, 
435n.11; formation of, 176; of the 
ground, path, and result, 173 

centrist, view on causal continuum, 155 

certainties, five, of Great Vairochana, 
409n.19 

chakra. See channel-wheels 

C hakrasamvara (system of tantra): comple 
tion phasein, 242; consort typestaught 
in, 244; exposition of, 284, 292 

Chakrasamvara Concise Tantra, exposition 
of, 292 

Chakrasamvaramulatantra. See Chakra- 
samvara Root Tantra 

Chakrasamvara Root Tantra, exposition of, 
285, 292 

Chakrasamvarashekaprakriyopadesha 
(Ghantapa). See Synopsis of the Initia- 
tion Procedure for Chakrasamvara 

chandali. See inner heat 

Chandrakirti, 376n.16; on initiation ritual, 
218-19. See also Commentary on the 
Ornament of the Realization of Guhya- 


samaja; Illuminating Lamp: Commen- 
tary on the Guhyasamaja Tantra; Seventy 
Verses on the Triple Refuge 

Changkya Rolpai D orjé See Concise Pre- 
sentation of Channels, Winds, and Vital 
Essences 

channel(s), 37; and buoyancy, motility, and 
darkness, 442n.50; conch-shell, 172, 
173-74, 437n.17; cyclic existence, 173; 
as disease source, 175; five, 173, 174, 
436n.15, 437n.18; five hidden, 174, 
437n.20, 440n.41; formation of, 171; 
free-from-demons, 174, 437n.17; func- 
tioning of, 434n.9; as letters, 176; life, 
173; as mandala, 211; number in body, 
175; pristineawareness, 173; Rahu, 172, 
173; secondary and subtle, 175, 176, 
178; thethirty-two, 173-74; twenty-four 
major, 173, 183; and vajra mind, 174; 
and vital essences, 181; yoga of, in 
completion phase, 241-42. See also cen- 
tral channd; left channel; right channel 

channel-knots, release of, 266, 244 

channel-spokes: formation of, 176; at head, 
175, 443n.55; at heart, 174, 439n.29; 
at navel, 174; at throat, 174 

channel-wheels, 38; and the causal con- 
tinuum, 152; formation of, 176; in 
Kalachakra, 175; of major and minor 
joints, 439n.31; in M anjushri tantras, 
321-22; namesand colors of, 439n.28; 
reason for name, 174; secondary, 175; 
vital essences in, 184 

Chanting the Names of Manjushri (Net of 
Magical Manifestation of Manjushri): on 
evam, 188; on letter a, 176; on theten- 
letter mantra, 200 

Charyamelapakapradipa (Aryadeva). See 
Lamp Summary of Tantric Practice 

charyatantra. See conduct tantra 

Chatuhpita (system of tantra), as example 
of mother tantra, 215 

Chatuhpita Tantra ( Chatuhpithamaha- 
yoginitantraraja), exposition of, 294-295 

Chaturdeviparipriccha. See Dialogue with 
Four Goddesses Tantra 
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Chaturmudranishchaya(N agarjunagarbha). 
See Ascertainment of the Four Seals 

Chittatalaka (Shri Simha). See Lock of the 
Heart 

Chódrak Gyatso, Seventh Karmapa, 
383n.42 

circle, protective, 503n.51 

clarity: of mantra way, 78, 82, 379n.31; as 
pristine awareness, 161-62 

depsydra measure of time, 177, 439n.27, 
441n.45 

collections of Buddhist teachings: three, 72, 
374n.2; four, 302-03 

collective practice in yoga tantra, 413n.37 

Commentarial Notes Epitomizing the Dialogue 
with Subahu Tantra (Buddha-guhya), 
on families of action tantra, 101-02 

Commentary Epitomizing the Dialogue with 
Subahu Tantra (Buddhaguhya), expo- 
sition methods in, 280 

Commentary Epitomizing the Hevajra 
Tantra (Vajragarbha): on correlation of 
evam maya and the channel-wheels, 
421n.6; exposition methods in, 298 

Commentary Epitomizing the Vairocha- 
nabhisambodhi Tantra (Buddhaguhya): 
exposition methods in, 280; on taking 
pledges in action tantra, 104 

Commentary on [Buddhaguhya’s] Guide to 
the Meaning of Tantra (Padmavajra): on 
deity, 405n.8; on five awakenings, 
414n.45; on five pristine awarenesses, 
411n.25; on “heart of awakening,” 
414n.43; on meaning of mandala, 
413n.32; on meaning of seal, 409n.23; 
on meaning of yoga, 403n.5; on pledge 
deity and pristine awareness deity, 
391n.4; on the unstirring contempla- 
tion, 414n.44 

Commentary on [Buddhashrijnanas] Libera- 
tive Essence (Vitapada), on profundity 
and clarity of ultimate reality, 427n.21 

Commentary on [Ngari Panchens] Three 
Vows (D harmashri): on arising of pris- 
tine awareness, 512n.71; on atiyoga 
views, 516n.31; on contemplation in 
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highest yoga tantra, 482nn.15,17; on 
deity yoga in action tantra, 396n.50; 
on initiations and mandalas, 468n.47, 
472n.60, 477n.79; on meaning of 
mandala 456n.19; on path of libera- 
tion (mahayoga), 513n.78; on view 
(mahayoga) 507nn.18-21, 508 n.25 

Commentary on [Rangjung Dorjé’s] Pro- 
found Inner Reality (Kongtrul Lodrö 
Tayé): on central channds, 435 n.11; 
on concealed teachings, 417n.5; on 
consorts, 472n.64, 473n.66; on five 
hidden channels, 437n.20; on pristine 
awareness wind, 444n.62; on vital es- 
sence, 445n.71, 447nn.81,84; on sixth 
dement (pristine awareness), 434n.7; 
on winds, 443nn.52,53 

Commentary on the Dhyanottara Tantra 
(Buddhaguhya), on secret awareness 
mantra, 102 

Commentary on the Fifty Verses on Devotion 
to the Master (Tsongkapa): on action 
tantra, 391nn.3,5,6; on essential prin- 
ciples of tantric expertise, 492n.12 

Commentary on the Garland of Views 
(Rongzom Pandita), on mahayoga 
view, 508n.33 

Commentary on the Lamp for the Path 
(Atisha): on sevenfold division of 
tantra, 92-93; on skillstantra, 387n.19; 
on tantra of both, 388 n.20 

Commentary on the Oral Teachings of 
Manjushri (V itapada), on meaning of 
initiation, 206 

Commentary on the Ornament of the Real- 
ization of Gubyasamaja (C handrakirti), 
on initiation mandalas, 211 

Commentary on the Purification of All Evil 
Destinies (Buddhaguhya), on three 
types of mandala, 211 

Commentary on the Summary of the 
[Kalachakra] Initiation (N aropa): on 
initiations of indestructible conduct, 
name, and permission, 470n.57; on 
signs of sixfold yoga, 437n.21; on use 
of toothstick in initiation, 466n.31 


Commentary on the Wish-Fulfilling Treasury 
(Longchenpa), on essence of enlight- 
enment, 156 

compassion(s): and emptiness, 84-85; six- 
teen, and sixteen emptinesses, 501n.42 

Compendium of Procedures (Kuladatta): on 
drawing of mandala, 467n.34; on site 
of mandala, 464 n.20 

Compendium on Tenets (Sahajavajra), on 
meaning of seal of doctrine 246-47 

Compendium on the Indestructible Pristine 
Awareness Tantra: conceptions and three 
lights in, 260; on cyclic existence, 166; 
on essence of action tantra, 100; on 
essence of conduct tantra, 116; on es- 
sence of highest yoga tantra, 142; on 
essence of yoga tantra, 128; as example 
of definitive meaning, 286; on extent 
of tantric scriptures, 276; on fivefold 
division of tantra, 91; on need for con- 
sort, 266; seven ornamentsin, 275, 283 

Complete Elucidation of the Profound Mean- 
ing: Commentary on the Summary of the 
[Kalachakra] Initiation (Taranata): on 
avadhuti, 434n.10; on classification of 
initiations, 474n.70; on theparameters 
(highest yoga tantra), 417n.6; on pe- 
fect awakening, four aspects of, 499 
n.38; on seven initiations, 469n.53; on 
signs of death, 445n.65 

completion phase: as distinctive feature of 
highest yoga, 98; essence, types, and 
natures of, 241-42; exposition of, 290; 
and the four channels and four states, 
184; as ten-letter mantra, 199-200; 
and the third and fourth initiations, 
234, 235; vows of, 145; and winds, 
177. See also completion phase, causal; 
completion phase, resultant 

completion phase, causal: four seals in, 
245-47; in Galpo tantra, 243-45; of 
M ahamaya, 483n.19 

completion phase, resultant: appearance 
sideof, 266-69; emptiness sideof, 251- 
66, 269; of union, 269-70 

conceptions: different enumerations of, 


260; dissolution of, 252, 265-66; the 
eighty, 264, 488n.17; the forty, 262- 
63; the seven, 263-64; the thirty-three, 
260-62; three lights attended by, 253- 
58. 

Concise Presentation of Channels, Winds, and 
Vital Essences According to the Kala- 
chakra System (Changkya Rolpai 
Dorjé): on winds, 442n.48 

conduct: in action tantra, 100-01; in 
anuyoga, 336; in atiyoga, 346; in the 
four sets of tantra, 96; in mahayoga, 
326-27, 518n.2; types of complemen- 
tary, 271-72, 489n.39 

conduct tantra: categories of tantras in, 
274; characteristics of, 115-16; exposi- 
tion methods in, 280-81; families in, 
116; meaning of name of, 115-16; as 
“outer” tantra, 90; pledgesin, 118; spe 
cial features of, 97; stages of awaken- 
ing in, 124-25 

confidence, three types of, 202-03 

consciousness, appropriating, as root of 
cyclic existence, 164-65, 430n.36 

consciousnesses, eightfold group of, 
411n.24; arising of, 165; and mind 
nature, 157; as stain on essence of en- 
lightenment, 164 

consecration: compared to initiation, 278; 
in mandala ritual, 219 

consonants, six groups of, 191-93, 435 
n.15; origin of, 177 

consort(s): need for, 266; of pristineaware- 
ness, 244-45; reliance on, in comple- 
tion phase, 241-42; in third initiation, 
231-32, 472n.64 

constituents, thirty-six: and the thirty- 
seven channds, 174 

contemplation, as mandala, 210, 313 

contemplations: three, in highest yoga 
tantra, 234, 240; three, in mahayoga, 
316, 507n.15; three, in yoga tantra, 
134, 412n.29 

continents, four: and Mount M eru, as 
mandala, 313 

Continuation of the Continuation of the 
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Summation of Essential Principles, 
215 

Continuation of the Guhyasamaja Tantra, 
214; exposition of, 298; on four high- 
est yoga tantra initiations, 225; on 
meaning of mantra, 85; on meaning of 
tantra, 143; on sixfamiliesof father tantra, 
214; on three types of mandala, 211 

Continuation of the Samputa Tantra: expo- 
sition of, 295; on three types of 
mandala, 211 

Continuation of the Summation of Essential 
Principles, 214-15 

continuum: meaning of, 14-15, 143; as 
synonym for tantra, 76. See also causal 
(ground) continuum; method con- 
tinuum; resultant continuum 

continuums, three: and the four dwellings, 
295-96; and the four seats, 294-95; in 
highest yoga tantra, 143; and the three 
purities, 293 

culmination of light: and the arising of 
cyclic existence, 166; as ground-of-all 
consciousness, 253-54; seven concep- 
tions rdated to, 263-64. See also lights, 
four; lights, three 

cycles, four (atiyoga), 344-45 

cyclic existence, 26-27; conceptions as 
root of, 264-65; origin of, according 
to father tantra, 165-66; origin of, ac- 
cording to mother tantra, 166-67; 
and perfect peace, as mandala, 313; 
root of, according to Buddha, 164- 
65; symbolized by ten-letter mantra, 
198-200 

dagger, vajra, to protect mandala site, 221 

Dakarnavamabayoginitantra. See Ocean of 
Sky-Farers Tantra 

dakini. See Sky-farer 

Dakinivajrapanjaratantra. See Indestructible 
Tent Tantra 

danda measure, 177, 438n.24, 439n.30 

Darika, 429n.32 

darkness, 35, 162-63, 428n.26; and the 
central channel, 442n.50; as wind of 
Rahu, 177 
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death, 484n.25; luminous clarity of, 258; 
and pristine awareness wind, 180, 
444n.62; and the three lights, 254 

deception, arising of, 170 

deeds: ten wholesome, 393n.20; twelve, of 
Buddha, 416n.47; unwholesome, 
393n.20 

deities: in action tantra, 106-07, 112, 113; 
circle of, as Kalachakra, 200; in con- 
duct tantra, 119-20; in father and 
mother tantra, 215-16; as impure illu- 
sory body, 269; as luminous clarity, 
269; male and female, and elements of 
vajra body, 195; of mandala, prepara 
tion of, 222; permission of, for initia- 
tion, 218; pledge, as mandala, 212-23; 
as pledge seal, 247; pristine awareness, 
as mandala, 213; in secret initiation, 
231; in yoga tantra, 137, 138 

deity yoga: in action tantra, 100, 101, 105- 
11, 391n.3; in conduct tantra, 116, 
119-21; four, and thefour sets of tantra, 
95-96, 389n.27; in highest yogatantra, 
142, 240, 267; performed by initiat- 
ing master, 219, 221; in yoga tantra, 
128-29, 133, 134-35 

deliberate behavior: in conduct tantra, 116, 
397n.1; initiations of, 226, 228; in 
mahayoga, 506n.12, 513n.79; of using 
desire, 491n.40 

delusion: as conception of sdf, 180; fam- 
ily of tantras of, 214, 458n.39; and ini- 
tiation of essential reality, 315 

dependent origination, twelve links of, 
500n.41 

Descent to Lanka Scripture, on the differ- 
ent paths of the Buddha, 303, 304 

Description of the Deities of the Vajradhatu- 
mandala (M uditakosha), on the eight 
goddesses, 402n.2 

desire, affliction of: family of tantras of, 
214, 458n.39; forty conceptions related 
to, 262-63, 264; and fourfold division 
of tantra, 94, 95; and secret initiation 
in mahayoga, 315; use in path of ac- 
tion tantra, 111; use in path of con- 


duct tantra, 121; wind of, as concep- 
tion of other, 180 

desire realm: arising from white vital es- 
sence, 170; fitness of beings of, for 
tantra, 433n.2; number of elements in 
beings of, 171-72 

Detailed Elucidation of the Outer, Inner, and 
Alternative Levels of the Kalachakra 
Tantra: Ornament of the Stainless Light 
(Kedrup N orzang G yatso): on cause of 
cyclic existence, 429n.30; on channes 
for five root winds, 437n.18; on dis- 
ease-source channels, 440n.36; on 
emptiness endowed with the supreme 
of all aspects, 377n.20, 452n.14; on 
formless realm beings, 429n.29; on four 
joys, 420n.5; on four modes of birth, 
433n.1; on the innate body, 450n.93; 
on pristine awareness wind, 443n.54; 
on seals, 485n.31; on seven initiations, 
469n.53; on signs arising from sixfold 
yoga, 435n.12; on sixfold yoga, 454 
n.37; on typesof vital essence, 445n.71, 
447n.80, 449n.89; on the twenty-four 
constellations, 444n.63; on winds, 
444n.59; on "whee of time," 455n.41; 
on yoga with and without signs, 
398n.14 

D evachandra. See /Iumination of Pristine 
Awareness- Wisdom 

Dharani of the Eleven-Faced Avalokitesh- 
vara, 274 

dharmadhatu. See ultimate dimension of 
phenomena 

dharmakaya. See reality dimension of awak- 
ening 

Dharmakirti, 378n.28. See also Treatise on 
Valid Cognition 

dharmamudra. See doctrine seal 

Dharmashri, Lochen. See Commentary on 
[Ngari Panchens] Three Vows 

Dhyanottarapatalatika (Buddhaguhya). See 
Commentary on the Dhyanottara Tantra 

Dhyanottara Tantra ( Dhyanottarapata- 
lakrama): on action tantra meditative 
absorption, 109; as explanatory tantra, 


280; on gaining powers, 113; on spe 
cial mantra recitation, 108 

diadem, according to family, 406n.10 

diadem (crown) initiation: in action tantra, 
102-04; in conduct tantra, 117; in high- 
est yoga tantra, 227; in yoga tantra, 130 

Dialogue with Four Goddesses Tantra, 215 

Dialogue with Subahu Tantra: on deity 
practice, 105; as explanatory tantra, 
280; as general tantra, 274; on the 
mantra collection of teachings, 73; on 
tantric families, 102 

diligence, needed for highest yoga path, 202 

dimensions of awakening: as four seals, 
246; and the four states, 500n.39; as 
taught in yoga tantra, 139-40 

disease, channels as source of, 440n.36 

Dispelling the Two Extremes in the Indestruc- 
tible Way (J nanashri): on eleven skillful 
methods of tantra, 79-80; on superior- 
ity of mantra, 380n.33; on three types 
of mantra, 377n.21 

dispersion, 421n.8; and stains, in causal 
continuum, 152 

divisions of tantra: into two sets, 89-90; 
into three, 90-91; into four, 91, 93-98; 
into five, 91-92; into six, 92; into seven, 
92-93 

doctrine seal: in highest yoga tantra, 246-47, 
423n.11, 483n.21; in yoga tantra, 133 

Dolpopa Sherab G yaltsen, 425n.4; on af- 
finity, 155, 157 

doors to liberation, 413n.34 

dream (practice), 184 

dream (state), 174, 184, 255, 449n.89 

Drimé Ó zer. See Longchenpa 

Dromtónpa, 373n.1 

Durgatiparishodhanarthavarttika (Buddha 
guhya). See Commentary on the Purifi- 
cation of All Evil Destinies 

Dvikramatattvabhavananamamukhagama 
(Buddhashrijnana). See Oral Teachings 
of Manjushri 

dwellings, four, of tantric exposition, 295- 
96 

e (of evam), 144, 191-94, 192 (fig.3), 193 
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(fig.4); as distinguished from vam, 196; 
names for, 195, 196; as symbol, 195 

earth goddess, ritual of, 222, 462n.13, 
464n.24 

effort, without (atiyoga), 338-39 

Eighth Karmapa. See M ikyó D orjé 

elements, number of, in beings of six 
realms, 171-72 

dements, five: and winds, 177, 179; and 
creation of the world, 444n.60; and five 
consorts, 509n.37 

dements, four, 431n.42; and the arising 
of cyclic existence, 267; dissolution of, 
at death, 484n.25; the four empties, 
165-66 

dements, six, 172; and birth in this world, 
171; and the five great emptinesses, 
188-90; and the six empty essences, 
191-93; and the six families, 500n.40 

ducidation (anuyoga system), 307-09 

ducidations, seven, in anyoga exposition, 
355-56 

elucidation tantras: eighteen major, of 
atiyoga, 519n.8; twenty-one, of anu- 
yoga, 519n.5 

embryo, development of windsin, 178 

emotional afflictions: and the fourfold di- 
vision of tantra, 94-95; six, 489n.26; 
and syllables at heart, 176 

empties, four: as root of migration of be 
ings, 165-66; as root of all phenom- 
ena, 197; in pervading completion 
phase, 242 

emptiness: and bliss, in the fourth initia 
tion, 232; and compassion, 84-85; en- 
dowed with the supreme of all aspects, 
200, 377n.20, 452n.14; yoga of, in 
mahayoga, 316, 507n.18; side of, in 
phase of completion, 251-66; as syn- 
onym for ground continuum, 164; in 
the universal way, 24 

emptinesses, five great, 188-90, 196 

empty essences, six, 188, 191-93, 196 

empty images, 173, 435n.12, 437n.21 

Encompassment of all Knowledge(K ongtrul), 
11-12 
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enjoyment dimension of awakening, 
383n.40; attainment of, through secret 
initiation, 231; and the causal con- 
tinuum, 19; fivecertainties of, 409n.19 

enlightenment, time required for, in man- 
tra way, 83-84 

environment and inhabitants, true nature 
of, 197-98 

Equal to the Sky Tantra: exposition methods 
in, 292, 295; on white vital essence, 181 

eras, four, and the four sets of tantra, 96, 
390n.30 

esoteric instructions division of atiyoga, 
307-09, 516n.31; four initiations of, 
338; meditation in, 345; seventeen 
unsurpassable tantras of, 520n.10; 
views in, 343-45 

esoteric instructions systen of exposition, 
298-99 

esoteric instructions tradition of initiation 
(anuyoga), 331-32 

essence of enlightenment, 17-23, 143-44; 
four paradoxes of, 159-60; as ground 
for appearances, 164-65; nine meta- 
phors for stains on, 158; as ordinary 
awareness, 173; as special feature of 
highest yoga tantra, 161-63; and three 
purificatory factors, 160; three states of, 
159; views on, 154-56 

Essence of Pristine Awareness (explanatory 
tantra), 352; on action tantrainitiation, 
102; on conduct tantra initiation, 117; 
on highest yoga initiation, 208; on yoga 
tantra initiation, 130 

Essence of the Great Seal. categories of ini- 
tiations in, 233; on the indestructible 
vital essence, 196 

essential principles: in action tantra, 106- 
10; of exposition in yogini tantras, 296- 
97; initiation of, 226, 228; of oneself, 
143-44; ten outer and ten secret, 277, 
492n.12; in yoga tantra, 128-29, 135, 
402n.4 

evam, 144-45, 161, 167, 194 (fig.5), 
429n.33; as the external world, 176; 
symbolism of, 188, 194-97, 451n.3 


Ever-Perfect. See Samantabhadra 

Explanation of the Scripture Ornament 
(Vasubandhu), on awakening affinity 
for mahayana, 419n.15 

explanatory tantras: five types of, in high- 
est yoga tantra, 275, 492n.6; four ma- 
jor, of mahayoga, 519n.4 

exposition, tantric: in action, conduct, and 
yoga tantras, 279-83; benefits of and 
requirements for, 299; esoteric instruc- 
tions system of, 298-99; in highest yoga 
tantra, 283-91; in anuyoga, 355-56; in 
atiyoga, 356-57; in mahayoga sadhana 
tradition, 354-55; in mahayoga tantra 
tradition, 352-54; using ten topics, 
354; in yogini tantras, 291-98 

Extensive Commentary on the Scripture Or- 
nament (Stiramati), on affictions and 
their remedies, 455n.4 

Extensive Commentary on the Three Vows 
(Pema Karpo): on conduct tantra ini- 
tiations, 397n.6; on fivefamiliesin yoga 
tantra, 403n.6; on four seals, 409n.23; 
on mandalatypesand powers, 457n.27; 
on pledges, 468n.45; on ten essential 
principles, 402n.4 

Extensive Commentary on the Vairo- 
chanabhisambodhi Tantra (Buddha- 
guhya), 401n.33; on vows and pledges 
in action tantra, 104 

Extensive Commentary on the Vajravidarana 
Tantra (Buddhaguhya), on the four 
Buddhist collections, 73 

Extensive Commentary on the Vital Essence 
of Spring(K risnnacharya): on channds, 
446n.78; on sky-farers of power places, 
448n.85 

faith: importance of, 202; through secret 
initiation, 230-31 

familiarization (in deity yoga): in action 
tantra, 105, 110-11; and attainment, 
324-25; in generation phase, 240, 
480n.4; by master prior to initiation, 218 

families, buddha, 397n.14; determining 
affiliation with, 225; and nectars, 
511n.62; and types of powers, 112 


families, tantric, and innate joy, 459n.45 

families in action tantra, 101-02, 391n.7 

families in conduct tantra, 116 

families in yoga tantra, 129, 403n.6; 
pledges of, 408n.17 

father tantra system: on arising of cyclic 
life, 165-66; distinguished from mother 
tantra, 215-16, 460n.47; on essence of 
enlightenment, 161-62; families of, 
458n.39; initiation into, 214-16 

feast gathering, tantric, 478n.81 

Fierce M antra (mahayoga sadhana), 324 

Finding Comfort and Ease in the Nature of 
Mind (Longchenpa): on awareness- 
holders, 513n.80; on mahayoga, 
anuyoga, and atiyoga, 308-09; on 
mahayoga initiations, 506n.11 

fire-offering ritual, 182, 219, 235, 413 
n.40; to gain powers, 113, 138-39; in- 
ner, 447n.83 

Five Great Treasuries (Kongtrul Lodrö 
Tayé), 11 

Five Stages (N agarjuna): on eighty concep- 
tions, 260; on illusory body, 268; on 
two types of mandala, 211 

formless realm: arising of, 170; elements 
in beings of, 171; meditative absorp- 
tions in, 434n.5 

form realm: arising of, 170; elements in 
beings of, 171 

fortunes, six, of body, 84, 385n.51 

"four rivers" of initiation, 331 

fourth initiation, 232-33, 235; in Kala- 
chakra, 474n.70; purification through, 
477n.79 

Fundamental Verses Called Wisdom (N agar- 
juna), on mind nature, 144 

Galpo Tantra ( Heruka Galpo Tantra), 
481n.8; causal completion phase in, 
243-47; on exposition methods in 
anuyoga, 355-56; resultant completion 
phase in, 251-70; on seven ornaments 
of mahayoga, 351 

ganachakra. See feast gathering, tantric 

Garland of Views: A Collection of Esoteric 
Instructions (Padmasambhava): divi- 
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sions of the three yogas in, 347; on 
mahayoga view, 508n.33, 509n.34, 
512n.77 

Garuda (a god), 101 

gate-guardians, four, 511n.57 

Gathering of the Joyful Ones, Peaceful Tantra: 
on mahayoga mandalas, 314; on 
mahayoga sadhanas, 351 

gauris, Aght, 511n.55 

Geluk lineage, 373n.1 

General Meaning of the Hevajra Tantra 
(Kongtrul Lodró Tayé): on bliss, 
428n.25; on conduct, 489n.39; on 
evam, 451nn.1,3; on the four essential 
principles, 498n.35; on intrinsic aware 
ness, 498n.26; on the three continu- 
ums, 383n.40; on thethreedimensions 
of awakening, 383n.40 

General Presentation of the Sets of Tantra 
(Buton Rinchen D rub): on deity's ap- 
pearance, 460n.48; on faces of Kala- 
chakra, 390n.29; on families of tantra, 
391n.7, 403n.6, 458n.41, 459n.43, 
460n.47; on four correct methods of 
exposition, 495n.13; on highest yoga 
tantra essence, 417n.7; on meaning of 
yoga, 403n.5; on method and wisdom 
tantrasin yogatantra, 405n.7; on outer 
and inner tantras, 386n.2; on three 
types of mantra, 392n.12 

General Presentation of the Sets of Tantra 
(Sónam Tsemo): on deity yoga, 389 
n.27; on fourfold division of tantra, 
388n.22; on five certainties (yoga 
tantra), 409n.19; on seven ornaments, 
494n.10; on superiority of mantra way, 
379n.31; on tantric exposition, 496 
n.19; on types of tantric scriptures, 
491nn.1,4, 492n.6 

General Scripture That Unifies the Knowl- 
edge of All Buddhas, 350; on anuyoga 
conduct, 336; on anuyoga view, 333; 
on the three ways, 304 

General Tantra (Secret General Tantra | Se- 
cret Tantra of the General Ritual of All 
Mandalas), 214; as explanatory tantra, 
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280; on initiation in action tantra, 103; 
on ritual of the mandala site, 220 

generation phase: four seals in, 246; in 
highest yoga tantra, 98, 145, 240-41; 
initiation for, 206, 234; in mahayoga, 
312, 316; method of teaching, 290; 
three lights during, 257 

Ghantapa: on six vajra master initiations, 
226. See also Synopsis of the Initiation 
Procedure for Chakrasamvara 

Glorious Secret Essence. See Secret Essence 
Tantra 

Glorious Supreme Original Being, 214; on 
development of powers, 137 

goddesses, awareness, in yoga tantra, 128 

Great Chariot (Longchenpa), on maha- 
yoga, anuyoga, and atiyoga, 308 

great perfection (atiyoga), 345 

Great Perfection Endowed with Conch Let- 
ters (V imalamitra), on place of secret 
mantra in the Buddhist teachings, 
302 

great seal: in ancient tradition, 305-06; 
causal and resultant, 196; in comple 
tion phase, 245, 247, 485n.31; initia- 
tion for, 206; seven features of, 232, 
474n.68; in yoga tantra, 133 

ground: as continuum, 145, 164; fifteen 
aspects of, 151; as ultimate three lights, 
252. See also causal continuum 

ground of all, 150, 151; in midst of vital 
essence, 182 

ground-of-all consciousness, 20-23; and 
birth in thethreeworlds, 170; and bliss, 
167; as nature of continuous three 
lights, 253; as support for life wind, 
177; supported by the essence of en- 
lightenment, 164 

ground-of-all pristine awareness: and the 
arising of cyclic existence, 166; and or- 
dinary awareness, 22 

group teachings, 290 

Guhyagarbhatattvavinishchayamahatantra. 
See Secret Essence Tantra 

Guhyasamaja (system of tantra), five stages 
of, 242, 482n.17 


Guhyasamajamandalavidhi (Nagarjuna). 
See Ritual of the Mandala of Guhyasamaja 

Guhyasamaja Tantra: explanatory tantras 
on, 275; exposition of, 284, 285, 289, 
290; mahayoga father tantra, 350; 
phase of completion in, 270; on root 
of phenomena, 197; as yoga tantra, 90 

Guhyatattvaprakasha (K rishnacharya). See 
Illumination of Secret Reality 

Guide to the Meaning of Tantra (Buddha- 
guhya), on conduct tantra preliminar- 
ies, 399n.16 

Gunabhadra. See Indestructible Nectar 
Commentary 

ham (syllable): formation of, at head, 176; 
white vital essence as nature of, 181 

hardships, absence of, in mantra way, 78, 
82, 379n.31 

Haribhadra, 382n.35 

H ayagriva (Padma), mahayoga sadhana of, 
322, 510n.50 

heat, inner: practice, related to channd- 
wheels, 184 

H eruka, Glorious, as awakened state, 321 

H eruka (mother tantra family), 214 

Heruka Galpo Tantra. See Galpo Tantra 

herukas, ten blood-thirsty, 511n.54 

Hevajrapindarthatika (Najragarbha). See 
Commentary Epitomizing the Hevajra 
Tantra 

H evajra tantra (system), and three purities 
for exposition, 292-93 

Hevajra Tantra Five Hundred Thousand, 
274; on seven initiations of K alachakra, 
230 

Hevajra Tantra Two Examinations: on birth 
as manifest dimension, 171; exposition 
methods in, 292, 296; on the five 
emptinesses, 196; on the innate body, 
185; on meaning of initiation, 205, 
206; on pristine awareness, 162; asroot 
tantra, 274; on sequencein tantric path, 
96 

highest yoga tantra (system): categories of 
tantras in, 274; characteristics and fea- 
tures of, 98, 142; composition of, 143; 


as “inner” tantra, 90; methods of ex- 
position of, 283-91; pledges and vows 
in, 236-37; meaning of name, 141-42; 
synopsis of practice in, 272 

History of Buddhism in India (Taranata): 
on Anandagarbha, 386n.4; on Buddha- 
jnanapada, 382n.35; on D harmakirti, 
378n.28; on Indrabhuti, 382n.34; on 
Jnanashri, 380n.32 

human beings, as buddhas at birth, 433 
n.4 

idealist, view on causal continuum, 155 

ignorance: concealing the essence of en- 
lightenment, 158; of luminous clarity, 
166; and mutable bliss, 165; as root of 
cyclic existence, 165; seven conceptions 
of, and light, 263-64; and the three 
lights, 170; vital essence of, 181 

Illuminating Lamp: Commentary on the 
Guhyasamaja Tantra(C handrakirti): on 
benefits of initiation, 209; on seven 
ornaments of exposition, 283-84 

Illuminating Lamp: Synopsis of the Inner 
Meaning of the Conch Letters Tantra 
(Vimalamitra), on place of secret man- 
train the Buddhist teachings, 302 

Illuminating Lamp for the Precious Mandala 
Ritual of Chakrasamvara (Lvabapa), on 
awareness initiations, 469n.48 

Illumination of Pristine Awareness- Wisdom 
(D evachandra), on great seal with seven 
features, 474n.68 

Illumination of Secret Reality (K rishna- 
charya), on fourfold division of tantra, 
390n.30 

Illumination of the Summation of Essential 
Principles (Anandagarbha): on essential 
principles and elements of yoga tantra, 
128-29, 132-34; on secret offering 
(yoga tantra), 402n.2; on Vairochana, 
133; on yoga tantra initiation, 130 

illusion, twelve examples of, 472n.61; in 
illusory body, 269; and the secret ini- 
tiation, 231 

illusory body, 25; attained through final 
example luminous clarity, 268-69; in 
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the fourth initiation, 235; in the secret 
initiation, 231 

illusory body practice: and necessity of se- 
cret initiation, 234; self-blessing of, 
267; three lights in, 257-58 

illusory compassion, in mahayoga, 316, 
507n.19 

illusory form practice, 184 

immortality, due to pristine awareness 
wind, 180 

immutability, of causal continuum, 152 

inalienableness, of resultant continuum, 
145 

increase of light: as cause of afflicted mind, 
253; and cyclic existence, 166; forty 
conceptions related to, 262-63. See also 
lights, four; lights, three 

indestructible body (vajra body), 34-39; 
and birth in this world, 171; and the 
central channel of result, 173; devel- 
opment of windsin, 177, 178; asmani- 
festation of Kalachakra, 200; move 
ment of pristine awareness winds in, 
445n.66; from relative bodhichitta, 
185; six treasuries in, 172 

Indestructible Essence Ornament Tantra: on 
divisions of tantra, 89, 90; on size of 
tantras, 276; on three families of father 
tantra, 214 

Indestructible Garland Commentary 
(Alamkakalasha), on meaning of “in- 
teligent person,” 456n.17 

Indestructible Garland Mandala Rituals 
(Abhayakaragupta), 460n.1; on site for 
mandala, 461 n.12 

Indestructible Garland Tantra, 275; on ben- 
efits of initiation in, 208-09; catego- 
ries of initiation in, 233; conceptions 
enumerated in, 260; on evam, 193; on 
root of all phenomena, 197; on subtle 
channels, 175; on yoga tantra initia- 
tions, 130 

Indestructible Nectar Commentary (Guna 
bhadra), on three sets of tantra, 91 

Indestructible Peak Tantra: as explanatory 
tantra, 274; on methods of exposition, 
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281; on pledges of yoga tantra, 131; 
on qualifications of yoga tantra practi- 
tioner, 132; on time needed to attain 
result in action tantra, 114; on yoga 
tantra families, 129; on yoga without 
sgns, 136 

indestructible seat, 182, 447n.79 

indestructible states, 425n.12; and initia- 
tion, 233, 234, 470n.57 

Indestructible Tent Tantra: division of tantra 
according to recipients faculties, 95, 
97; on four sets of tantra, 91; on mother 
tantras, 276; on six sets of tantra, 92 

indestructible vital essence, 170, 431n.38 

indestructible way: place in Buddhist 
teachings, 72-74; as synonym for 
tantra, 76. See also mantra way 

individual teachings: compared to group, 
290 

Indrabhuti, 326, 382n.34; on mantra's sev- 
enfold distinctiveness, 80. See also Ar- 
ray of the Path of the Net of Magical 
Manifestation 

Infinite Ocean of Knowledge (Kongtrul 
Lodró Tayé), writing of, 11-12 

initiation(s), 204-06; in action tantra, 102- 
04; in anuyoga, 331-32; in atiyoga, 
337-38, 515n.22; bow and arrow, 228; 
categories of ritualsin, 233; causal, in- 
termediate, and resultant, 207; in con- 
duct tantra, 116-18; flower garland, 
227; four, in highest yoga, 184, 225- 
33; inner entry of, 224-25; and libera- 
tion, simultaneous, 326; in mahayoga, 
312-16; mandalas needed for, 209-13; 
mirror, 228; necessity of, 207-09; pe- 
mission, 226, 228, 234, 470n.57; pre 
cious, 233; preparatory rituals of, 
218-25; protection, in action tantra, 
103; purpose of, 234-36; rituals of con- 
clusion, 235-36; silk ribbons, 470n.57; 
study of tantra and need for, 208; three 
lights at time of, 256-57; Vairochana, 
227; vajra master, 103-04, 130, 226, 
227-29, 233, 234, 468n.45, 474n.70; 
in yogatantra, 129-31, 139. See also dia 


den initiation; fourth initiation; name 
initiation; pristine awareness through 
wisdom initiation; secret initiation; stu- 
dent initiation; vaseinitiation; water ini- 
tiation 

inner body, symbols for outer world and, 
199 

inner cycle (atiyoga), view of, 344-45 

inner heat: authorization to practice, 206; 
in third initiation, 231 

insight, in action tantra, 110, 395n.46 

interdependence, three lights of, 253-60 

introduction, in tantric exposition, 284- 
85 

ishvaris, twenty-eight, 511n.58 

Jambu, Land of (Jambudvipa): birth in, 
171; as land of action, 433n.2 

Jamgàn Kongtrul, reason for name 
“Jamgon,” 11. See also K ongtrul Lodrö 
Tayé 

Jamyang K yentsé Wangpo, 12 

Jayaprabha, on mudra and mantra in con- 
duct tantra, 398 n.11 

Jayasena. See Ritual of Initiation of the Glo- 
rious Ocean of Dakas 

Jemala. See V imalamitra 

Jewel Affinity (M aitreya): on essence of en- 
lightenment, 156, 160-61; on the four 
paradoxes, 159-60; on mind nature, 
144; on the nine metaphors for the es- 
sence of enlightenment, 158 

jnana. See pristine awareness 

Jnanamitra, as master of Shantigupta, 
419n.1 

Jnanaparama, on initiation, 456 n.13 

jnanasattva. See pristine awareness deity 

Jnanashri, 380n.32. See also Dispelling the 
Two Extremes in the Indestructible Way 

Jnanatilakayoginitantrarajaparamamahad- 
bhuta. See Essence of Pristine Awareness 

Jomonang, omniscient one of. SeeD olpopa 
Sherab G yaltsen 

joy, innate, 459n.45 

joys, four, 152, 420n.5, 422n.10, 500n.42; 
and bodhichitta, 33-34, 436n.16; in 
completion phase, 241, 242; and need 


for consort, 244, 266; in third initia 
tion, 231, 473n.65 

Kadam tradition, 373n.1 

Kagyu lineage, 373n.1 

Kalachakra (deity), 162, 390n.29; as mani- 
festation of the causal continuum, 200 

Kalachakra (system of tantra): cosmology 
of, 454n.34; on the continuous three 
lights, 253-54; and the fourfold divi- 
gon of tantra, 96; on four mandalas, 
211; on luminous clarity of the total 
empty, 163; on root of all phenomena, 
197; on six channel-wheels, 175; on 
three levels of tantric exposition, 297; 
on three supreme initiations, 233; as 
ultimate of six mother tantras, 214; uni- 
fied method and wisdom in, 195. See 
also K alachakrainitiations; whed of time 

Kalachakra Condensed Tantra: classification 
of, 274; on innate bliss, 162 

Kalachakra initiations, 229-30, 233, 235, 
474n.70, 476n.71; conferred by 
M anjushri-yashas, 213 

Kalachakramulatantra. See Kalachakra Root 
Tantra 

Kalachakra Root Tantra: on awakened body, 
speech, mind, 163; classification of, 
214; on dangers of not having initia- 
tion, 207; on e and vam, 194-95; on 
highest yoga tantra, 141-42; on mean- 
ing of mantra, 84; on necessity of au- 
thentic ritual in initiation, 208 

Kalachakra Tantras Sets of Terms According 
to Tsongkapa’s Treatises on the Subject 
(Longdol Lama): on breath control (ac- 
tion tantra), 394n.34; on sixteen kinds 
of vital essence, 436n.16 

Kalka N gawang Palden. See Presentation 
of the Stages and Paths of the Four Sets of 
Tantras 

karma, winds of, 177, 180 

karmamudra. See action seal 

Karmapa. See C hódrak Gyatso, Seventh 
Karmapa; M ikyó Dorjé, Eighth Kar- 
mapa; RangjungD orjé T hird K armapa 

Karma Trinlé 383n.42; on action tantra, 
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111; on distinctiveness of mantra way, 
81-82 

Kayavakchittatantraraja. See Awakened 
Body, Speech, and Mind Tantra 

Kedrup N orzang G yatso. See Detailed Elu- 
cidation of the Outer, Inner, and Alter- 
native Levels of the Kalachakra Tantra 

key instructions, six, for tantric exposition, 
292 

Khasamatantra. See Equal to the Sky Tantra 

kila practice, 323-24 

klesha. See emotional afflictions 

knowledge systems, eight (mahayoga), 
321-24 

Kongtrul Lodrö Tayé and the Treasury of 
Knowledge, 11-12. See also Commen- 
tary on [Rangjung Dorjés] Profound In- 
ner Reality; General Meaning of the 
Hevajra Tantra 

Kosalalamkaratattvasamgrahatika (Shakya- 
mitra). See Ornament of Kosala 

Kotali, 382n.36 

Krishnacharya: on benefits of initiation, 
209. See also Extensive Commentary on 
the Vital Essence of Spring; Illumination 
of Secret Reality; Vital Essence of Spring 

Kriyasamgraha (Kuladatta). See Compen- 
dium of Procedures 

kriyatantra. See action tantra 

Kuladatta. See Compendium of Procedures 

Kulalokanathapancadashaka. See Worldly 
Lord of the Family Tantra 

Kunga N yingpo, 385n.49 

Kunzang D echen Ó sd Ling, 11 

Laghutantra. See Kalachakra Condensed 
Tantra 

lalana. See left channel 

Lalitavajra, 386n.4 

Lamp of the Three Modes (Tripitakamala): 
on sixfold division of tantra, 92; on the 
superiority of the mantra way, 79 

Lamp Summary of Tantric Practice (Arya 
deva): on luminous clarity of the total 
empty, 163; on terms for ground con- 
tinuum, 164; on the three lights, 
486n.1 
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Lankavatarasutra. See Descent to Lanka 
Scripture 

Large Commentary on the Eighteenth Chap- 
ter(N agarjuna), on threefold protection 
(conduct tantra), 399n.19 

left channel, 37, 173, 176, 435n.13; move 
ment of winds in, 179 

liberation, path of: in anuyoga, 334-36; in 
mahayoga, 325-26, 326-27, 513n.78 

Liberative Essence (Buddhashrijnana), on 
ultimate reality, 162 

light, 166, 253, 486n.1; and the thirty- 
three related conceptions, 260-62. See 
also lights, four; lights, three 

Light on the State of Union (Rahula- 
shrimitra), on meaning of initiation, 
206 

lights, four: and the causal continuum, 
152; luminous clarity asfourth of, 255; 
and the unfolding of cyclic life, 166, 
267 

lights, three, 35-36, 170; in completion 
phase, 241, 242; dissolution of, in 
completion phase, 252; manifestation 
of, and need for consort, 266; ultimate, 
of reality, 251-52; with conceptions, 
253-58; without conceptions, 253, 
258-60 

Lilavajra, 386n.4; on tantric exposition, 
352; on threefold division of tantra, 90 

Lock of the Heart(Shri Simha), on entrance 
to anuyoga, 332-33 

Longchenpa (D rimé Ozer), 503n.5; on 
exposition of tantra, 352; on thefourth 
collection, 303. See also Commentary 
on the Wish-Fulfilling Treasury; Finding 
Comfort and Ease in the Nature of Mind; 
Great Chariot 

Longdol Lama. See Kalachakra Tantra’ Sets 
of Terms According to Tsongkapas Trea- 
tises on the Subject; Sets of Terms Derived 
from the Awareness-Holder Collection of 
Secret Mantra 

longevity, and pristine awareness wind, 
444n.62 

Lozang Chógyen, Panchen. See Presenta- 


tion of the Doctrine in General and the 
Four Tantra Sets 

luminous clarity, 16, 19, 25; and the aris- 
ing of cyclic existence, 166; as causal 
continuum, 146, 150; final example, 
267-69; in fourth initiation, 232; as 
fourth light, 255; as fourth moment, 
265; in great seal practice, 245; and the 
hidden channels, 174; as mind nature, 
156-57; as nature of conceptions, 265; 
as the ten-letter mantra, 198; and the 
three lights, 36, 257-58; of total enp- 
tiness, 252 

luminous clarity practice related to chan- 
nel-wheel and state, 184; fitness for, 
through third initiation, 235 

Lvabapa (L vavapa). See Z/Iuminating Lamp 
for the Precious Mandala Ritual of 
Chakrasamvara 

mahamaya (system of tantra), 483n.19; 
exposition method of, 293-94 

Mahamaya Tantra, 293 

mahamudra. See great seal 

Mahamudratilakamahayoginitantra- 
rajadhipati. See Essence of the Great Seal 

Mahasambarodayatantra. See Samvarodaya 
Tantra 

M aheshvara: cults of, and highest yoga 
tantra, 94; and mundane mantra way, 
77; and worldling family of tantras, 101 

Mahavairochanabhisambodhivikurvitadhish- 
thanavaipulyasutreindrarajanamadharma- 
paryaya. See Vairochanabhisambodhi 
Tantra 

Mahayanabhidharmasutra. See Mahayana 
Phenomenology Scripture 

Mahayana Phenomenology Scripture, ON es- 
sence of enlightenment, 159 

Mahayanasutralamkarakarika (M aitreya). 
See Ornament of the Scriptures 

Mahayanasutralamkaratika (NV asubandhu). 
See Explanation of the Scripture Orna- 
ment 

mahayoga, 307-08, 505n.22, 312; conduct 
in, 326-27; contemplations in, 316; 
divisions in, 346-47; sadhana tradition 


of, 321-24; scriptures of, 350-51, 
518n.2; result in, 327; tantra tradition 
of, 324-26; view of, 316-21 

M ahottara (sadhana), 323, 511n.61 

Maitreya, 486n.32. See also Jewel Affinity; 
Ornament of the Scriptures 

Majestic Creative Energy of the Universe: ON 
atiyoga, 339; on entrance to anuyoga, 
332; on four collections of teachings, 
303; as mind division atiyoga tantra, 
350; on ways to realization, 305 

mamo (class of beings), 510n.52; sadhanas 
of, 324 

mandala(s): circle practice (G alpo tantra), 
206, 244-45; at illusory body stage, 257- 
58; indivisibility of three (anuyoga), 333; 
of ultimate awakening mind (atiyoga), 
338 

mandala(s) for initiation: in action tantra, 
104; in conduct tantra, 117-18; outer 
and inner, 122-23; preparation of, 219, 
221-25; in mahayoga, 312-14; steritu- 
als, 218, 220-21, 461n.12, 463n.15; 
types of, in highest yoga, 209-13, 219, 
223, 229, 231, 232, 233, 235 

M anibhadra, and wealthy family of tantras, 
101 

manifest dimension of awakening: and 
birth as a human, 171; and the causal 
continuum, 19; and consciousness, 
383n.40 

Manjushrijnanasattvasyaparamarthanama- 
samgiti. See Chanting the Names of 
Manjushri 

Manjushrimulatantra. See Manjushri Root 
Tantra 

Manjushri Root Tantra, 214; on time 
needed to attain result in action tantra, 
114; on water initiation, 103 

M anjushri tantras (mahayoga), 321-22 

M anjushri-yashas, 213, 457n.36 

mantra(s), 84-85, 86-87; created by 
worldly beings, 76; families of, 102; 
initiation of, 226, 228; ten-letter, 197- 
200, 453n.29, 454n.32; vital essence 
of, 181 
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mantra collection of teachings, 75-76 

mantra recitation: in action tantra, 108- 
09, 113, 394n.35; in yoga tantra, 137- 
38 

mantra way: features of, 7, 14, 73-74, 78- 
82, 83-84, 379n.31, 380n.33; mun- 
dane and supramundane, 77-78; 
placement in Buddhist teachings, 72- 
74, 302-04; practitioners of, 79, 
433n.2; principal teaching of, 76-77; 
as synonym for tantra, 75-76 

M are-H ead M ountain Range, 446n.76 

Marichi Dharani: as retention mantra, 274 

Marpa the Translator, 373n.1 

Marvellous Cemetery Ornament, on four 
castes and four sets of tantra, 94 

master, vajra (tantric): confidence in, 203; 
roleof, in initiation, 207-08, 218, 219, 
221, 223-24; typeof, and mandala used 
(mahayoga), 314 

Mayajalamahatantraraja. See Net of Magi- 
cal Manifestation: Great King of Tantras 

Mayajalapathakrama (Buddhaguhya, 
mahayoga expert). See Sequence of the 
Path of Magical Manifestation 

Mayapathavyavasthapana (\ndrabhuti). See 
Array of the Path of the Net of Magical 
Manifestation 

Meaningful to Behold: Practical Instructions 
on the Indestructible Yogas Profound Path 
(Taranata), on the ten signs (Kala- 
chakra), 437n.21 

meditative absorption: in action tantra, 
109-10; in yoga tantra, 137 

M ekhala (yaksha), 101 

method: abundance of, in mantra, 78, 82, 
379n.31; four correct, in tantric expo- 
sition, 285-86; in mahayoga, 312; to 
manifest pristine awareness, 265-66; 
and the vajra body, 195; and wisdom, 
23-26, 133-34, 141-42, 161-62, 193, 
194 

method, path of: in anuyoga, 334; in 
mahayoga, 324-25, 326-27 

method, way of, as synonym for tantra, 76 

method continuum, 16, 145, 202-04, 
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418n.9; contemplation in, 239-47; ini- 
tiation as, 204-07, 217-37; resultant 
phase of completion, 251-72 

M ikyó Dorjé, Eighth Karmapa, 173, 
383n.42 

mind division of atiyoga, 516n.31; medi- 
tation in, 345; twenty-one main scrip- 
tures of, 519n.8; views of, 339-42 

mind isolation, and the three lights, 257- 
58, 484n.25 

mind nature: as causal continuum, 146, 
150; in the impure state, 164-67; the 
inner yogas teaching on, 308, 320; as 
root vital essence, 181; three features 
of, in highest yoga tantra, 144; three 
features of, in way of perfections, 156- 
57; as the ultimate three lights, 252 

Miraculous Key to the Storehouse: On 
anuyoga conduct, 336; on atiyoga con- 
duct, 346 

Mode of Transcendent Wisdom in One Hun- 
dred and Fifty Stanzas, on sutra-type 
tantra, 302 

modes of tantric exposition, four, 287-90 

moments, four, of an act, 422n.10 

monk, third initiation taken by, 231 

Moon (a god), family of tantras of, 101 

mother tantra system: on arising of cyclic 
life, 166-67; distinguished from father 
tantra, 215-16, 460n.47; on essence of 
enlightenment, 162; families of, 
459n.43 

motility, 35, 162-63, 177-78, 428n.26, 
442n.50 

Mount M eru, and origin of yoga tantra, 
134, 140 

M uditakosha. See Description of the Dei- 
ties of the Vajradhatumandala 

Muktitilaka (Buddhashrijnana). See 
Liberative Essence 

Muktitilakanamavyakhyana (V itapada). 
See Commentary on [Buddhashrijnanas] 
Liberative Essence 

Munimatalamkara (Abhayakaragupta). See 
Ornament of the Mind of the Mighty One 

nadi. See channel(s) 


Nagabodhi, on initiation preparations, 
219, 222. See also Twenty Rituals of the 
Guhyasamaja Mandala 

Nagarjuna, 383n.39; on earth goddess 
ritual, 221-22; on eighty conceptions, 
260-65; on features of mantra way, 80- 
81; on tantra divisions, 92, 94. Seealso 
Five Stages; Fundamental Verses Called 
Wisdom; Large Commentary on the Eigh- 
teenth Chapter; Ritual of the Mandala 
of Guhyasamaja 

Nagarjunagarbha. See Ascertainment of the 
Four Seals 

nagas, and Nagarjuna, 383n.39 

Nairatmya, and fifteen goddesses, related 
to channels, 173 

name initiation, 227, 470n.57; in conduct 
tantra, 117; in yoga tantra, 130 

Namkhai Norbu, Chögyal: on atiyoga 
view, 517n.34; on mahayoga, 508 
nn.27,29; on ones nature as Samanta- 
bhadra, 515n.21; on original bodhi- 
chitta, 505n.20; on total sameness, 
515n.16; 

Nandikaraputra, and prosperity tantras, 
101 

Naropa, 382n.36; on causal continuum, 
153-85; on tantric exposition, 292. See 
also Commentary on the Summary of the 
[Kalachakra] Initiation 

Nayatrayapradipa (Tripitakamala). See 
Lamp of the Three Modes 

nectars, five: and buddhas, 511n.62; at 
heart, 176 

neighs, three, in Padma sadhana, 322 

Net of Magical Manifestation: àght major 
texts of, listed, 519n.3; on initiations 
(mahayoga), 314; asnondual mahayoga 
tantra, 350; on seven mandalas of maha- 
yoga, 312; as “tantra of both,” 93 

Net of Magical Manifestation: Great King 
of Tantras, on earth goddess ritual, 221 

Net of Magical Manifestation of Manjushri. 
See Chanting the Names of Manjushri 

Net of Magical Manifestation of Vajrasattva 
(Secret Essence), Classification of, 350 


N gedón Tenpa Rabgyé, 11 

N gorchen Kunga Zangpo, 399n.20; on 
conduct tantra practice, 120-21 

N gor school (Sakya), 399n.20; on awak- 
ening in conduct tantra, 124-25; on 
vase initiation, 226 

nirmanakaya. See manifest dimension of 
awakening 

nirvana. See perfect peace 

nishpannakrama. See completion phase 

notions, four, and causal continuum, 152 

Nyió Sengé, on tantric exposition, 352 

oaths, four, during entry stage of initiation, 
468n.40 

objects, six, 172; and the five great 
emptinesses, 188-90; and six empty 
essences, 191-93 

obscurations: purification of, by initiation, 
208, 234; three types of, 456n.15 

Oceanic Magical Manifestation, 352; on 
mahayoga path of method, 325 

Ocean of Sky-Farers Tantra, on divisions of 
tantra, 92 

Oddiyana, and Indrabhuti, 382n.34 

Oral Teachings of Manjushri (Meditation on 
the Reality of the Two Stages) (Buddha- 
shrijnana): on meaning of initiation, 205; 
terms for ground continuum in, 164 

oral tradition (atiyoga), view of, 344 

original buddha: ascausal continuum, 150, 
151, 152; assynonym for mind nature, 
144; two types of, 151 

original lord, as synonym for ground con- 
tinuum, 164 

original mind mandala, in anuyoga, 333 

Ornament of Kosala (Shakyamitra): on 
unstirring contemplation, 414n.44; on 
Vairochana, 133; on yoga without 
sgns, 136 

Ornament of the Mind of the Mighty One 
(Abhayakaragupta), on speech of a 
buddha, 398n.9 

Ornament of the Scriptures (M aitreya), on 
being "ripened," 205 

ornaments, seven, 283-91; Sonam Tsemo 
on, 494n.10 
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other, conception of: and appearances, 165; 
and channels, 176; and red vital es- 
sence, 165; and wind of desire, 180 

outer cycle (atiyoga), view of, 344 

outer entry, in initiation, 224 

outer tantra, defined, 89-90 

outer world: as manifestation of K ala- 
chakra, 200; symbols for, 199. See also 
environment and inhabitants 

ovum. See vital essence, red 

Padma (sadhana of H ayagriva), 322, 
510n.50 

Padmanartashvararaja (family of mother 
tantra), 214 

Padmasambhava, 373n.1; on Vajra Kila, 
323-24. See also Garland of Views 

Padmavajra. See Commentary on [Buddha- 
gubyas] Guide to the Meaning of 
Tantra 

Panchakrama (N agarjuna). See Five Stages 

Panchika, and prosperity tantras, 101 

Paramadibuddhoddhritashrikalacha- 
kranamatantraraja. See Kalachakra 
Condensed Tantra 

Paramarthasamgrahanamasekoddeshatika 
(N aropa). See Commentary on the Sum- 
mary of the [Kalachakra] Initiation: 
Compendium of Ultimate Reality 

parameters, six: in highest yogatantra, 142; 
in tantric exposition, 286-87, 496n.18 

paramitayana. See perfections, way of 

path, mundane and supreme, 124. See also 
method continuum 

path of meditation, stains to be forsaken 
on, 158 

path of seeing: in completion phase of 
union, 269; stains to be forsaken on, 
158; and the three lights without con- 
ceptions, 259 

Pema Karpo, D rukpa. See Extensive Com- 
mentary on the Three Vows 

perfect peace: and cyclic existence, 26-27; 
as mandala, 313; as nature of causal 
continuum, 197 

Perfect Words: Esoteric Instructions of the 
Dakini (Tilopa): on the authentic con- 
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dition of phenomena, 154; on evam, 
161; on the nature of the path, 203- 
04; on three stages of highest yoga 
tantra, 154 

period (time measure), 443n.56 

phases, two, 215-16; and the need for ini- 
tiation, 208. See also completion phase; 
generation phase 

philosophy, Buddhist, and the four sets of 
tantra, 95 

phlegm, diseases of, and channels, 440n.36 

pledge deity, 391n.4; mandala of, 222 

pledges and vows: action tantra, 104; in 
atiyoga, 346, 338; in conduct tantra, 
118; of highest yoga tantra, 224, 236- 
37; of vajra master initiation, 226, 227- 
28; in yoga tantra, 408n.17 

pledge seal, 247, 483n.21, 485n.31; yoga 
of, in yoga tantra, 133 

power(s): gained in action tantra, 100, 101, 
108-09, 111, 112-13, 390n.2; gained 
in conduct tantra, 121, 122-23; and 
need for initiation, 208, 209; signs of, 
during inner entry, 225; supreme, in 
great seal practice, 245; as tantric ap- 
plications, 270-71; and thetwo phases, 
145; in yoga tantra, 136-39 

power places, 183, 436n.14, 448n.86, 
485n.27; first letters of, as channels, 
176, 441n.42 

practice, tantric: classification of forms of, 
86; and the four sets of tantra, 96-97 

practitioner, tantric: best birth for, 171; 
types and qualities of, 79, 81, 93-95, 
97, 132, 202-03 

practice with and without signs: in action 
tantra, 106, 110; in conduct tantra, 
119-21, 121, 122 

Pradipodyotananamatika (C handrakirti). 
See [/luminating Lamp: Commentary on 
the Guhyasamaja Tantra 

prajna. See Wisdom 

Prajnajnanaprakasha (D evachandra). See 
Illumination of Pristine Awareness- 
Wisdom 


Prajnanamamulamadhyamakakarika 


(Nagarjuna). See Fundamental Verses 
Called Wisdom 

prajnaparamita. See transcendent wisdom 

Prajnaparamitanayashatapanchashatika. 
See Mode of Transcendent Wisdom in 
One Hundred and Fifty Stanzas 

Prajnaparamitashatasatasahasrikasutra. See 
Transcendent Wisdom Extensive Scripture 

Pramanavarttikakarika (D harmakirti). See 
Treatise on Valid Cognition 

prana. See Wind(s) 

Presentation of the Doctrine in General and 
the Four Tantra Sets (Lozang C hégyen), 
on five awakenings, 415n.45 

Presentation of the Paths and Stages of the 
Glorious Guhyasamaja (Akya Yong- 
dzin), on illusory body, 477n.76 

Presentation of the Stages and Paths of the 
Four Sets of Tantras: Illumination of the 
Tantric Scriptures (Kalka N gawang 
Palden): dissolution of coarse elements, 
484n.25; on four levels of practitioner, 
480n.5 

Presentation of the Three Ways (Shantipa): 
on distinction between sutra and tantra 
in terms of relative truth, 80; on five 
fold division of tantra, 92 

pride and inner initiation in mahayoga, 
315; seven types of, 488n.22 

Primordial Buddha Tantra: on seven initia- 
tions, 229; two categories of initiations 
in, 233 

primordial freedom, as end result of 
atiyoga, 346 

pristine awareness, 35, 162, 164, 425n.3, 
432n.47; in atiyoga, 332-33, 339, 344; 
and channels, 172, 173, 174; in com- 
pletion phase, 244-45, 252, 269; di- 
mension of awakening, 272; factorsfor 
manifestation of, 265-66; as great seal, 
247; in initiation, 205, 231, 232, 234, 
466 n.29, 472n.62; lines, in drawing 
of mandala, 223, 467nn.33,34; man- 
dala, 210, 212, 213; in mahayoga, 320, 
322, 325; asresultant continuum, 272; 
of the seals, in yoga tantra, 137; assixth 


element, 172, 434n.7; and the three 
lights, 259; ultimate vital essence of, 181. 
See also ground-of-all pristine awareness 

pristine awareness consort, 473n.66; in 
mandala circle practice, 244-45 

pristine awareness deity, 389n.28, 391n.4; 
descent of, in inner entry, 225 

pristine awarenesses, five: and the five great 
emptinesses, 188-90; and the four seals, 
133; as the natures of mind and body, 
268; as mandala in mahayoga, 313 

pristine awarenesses, three, as three lights 
of interdependence, 253 

pristine awareness through wisdom initia 
tion, 231-32, 234-35, 477n.79; in yoga 
tantra, 131 

proclaimers, on collections of Buddhist 
teachings, 74 

Profound Inner Reality (Rangjung D orjé, 
Third Karmapa), 180, 185; on five 
types of vital essences, 181; on place of 
indestructible way in Buddhist teach- 
ings, 72; on the 72,000 channels, 175; 
on time needed to attain result in ac- 
tion tantra, 114 

prophecy, in vajra master initiation, 226, 
228 

Prophetic Declaration of Intention Tantra: 
as explanatory tantra, 275; exposition 
of, 284 

protection circle, imagined for tantric ex- 
position, 503n.51 

protection ritual, in action tantra, 393n.27; 
in conduct tantra, 399n.19; prior to 
initiation, 218 

psychophysical constituents, thirty-six, 
172; alternative dimension of, as vam, 
190; unobscured nature of, as evam, 
193 

Pundarika, 387n.10. Seealso Stainless Light 

Pure N ectar (M ahottara), sadhana of, 323 

purificatory means, and the fourfold divi- 
gon of tantra, 95-96 

purities, three: of outer and inner phenom- 
ena, 319; in tantric exposition, 292-93 

purities, two: of awakening, 145, 419n.16 
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purity: in action tantra, 100, 111; of the 
three spheres, 137 

quiescence, mental, attainment of in ac- 
tion tantra, 108-09, 109-10, 395n.42 

Rahulashrimitra. See Light on the State of 
Union 

rajas. See motility 

Rangjung D orjé Third Karmapa, 374n.4; 
on causal continuum, 15; on the cen- 
tral channd, 172-73; on essence of en- 
lightenment, 22, 156; on mind nature, 
157. See also Profound Inner Reality 

rasana. See right channel 

Ratnagotravibhaga (M aitreya). See Jewel 
Affinity 

Ratnasambhava: diadem initation of, 227; 
family of tantras of, 214, 458n.41; yoga 
tantra pledge of, 408n.17 

reality, ultimate: profundity (emptiness) 
and clarity (pristineawareness) of, 161- 
62; three lights of, 251-52 

reality dimension of awakening, 19, 
383n.40; attainment of, through the 
third initiation, 232; qualities of, 
426n.5; two aspects of, 419n.16 

recitation. See mantra recitation; vajra reci- 
tation 

relative truth, 24, 80; superior, in maha- 
yoga, 317. See also truths, two 

reliances, four, in tantric exposition, 
502n.48 

result: in atiyoga, 346, 356-57; conformity 
of, with causal continuum, 150; of 
mantra way, 82; in mahayoga, 327; 
twenty-five aspects of, in anuyoga, 336- 
37, 515n.19; used in the path, 83; in 
yoga tantra, 133. See also awakening 

resultant continuum, 16, 145-46, 418n.9; 
as awakened activity, 146-47; and ne 
cessity of three accumulations, 147; as 
pristine awareness dimension, 272 

resultant way, as synonym for tantra, 76 

riches, seven, and ultimate truth, 320, 321 

right channe, 37, 173, 435n.13; forma- 
tion of, 176; movement of winds in, 
179 


576 — SYSTEMS OF BUDDHIST TANTRA 


Rinchen Zangpo, 373n.1, 374n.7 

ripened state of student, 205 

Ritual for the Mandala of Glorious Chakra- 
samvara (Tathagatavajra): on earth god- 
dess, 464n.24; on mandala vase 
contents, 465n.26; on sitefor mandala, 
463n.17; on uraga, 462n.14 

Ritual of Initiation of the Glorious Ocean of 
Dakas (Jayasena), on cloth mandala, 
457n.35 

Ritual of the Mandala of Guhyasamaja 
(Nagarjuna), on preparatory ritual of 
initiation, 218-19 

Rok Dershek Chenpo, 503n.5 

Rongzom Pandita See Commentary on the 
Garland of Views 

root downfalls (in highest yoga tantra), 
236-37 

Root Tantra of the Net of Magical Manifes- 
tation. See Secret Essence Tantra 

root tantras: four, of anuyoga, 519n.6; five, 
of mahayoga, 518n.2; in highest yoga, 
274, 419n.4 

ru lu mantra, and Shri H eruka (mahayoga 
sadhana), 323 

Sacred Golden Light Scripture, aS sutra-type 
tantra, 274 

Saddharmapundarikanamamahayanasutra, 
See White Lotus of the Sacred Doctrine 
Scripture 

Sadhana of Vairochana (Jayaprabha), on 
mudra and mantra in conduct tantra, 
398n.11 

sadhana tradition (mahayoga), 321-24, 
509n.44; exposition methods in, 354- 
55; tantras of, 518n.2, 520n.11 

Sahajavajra ( Compendium on Tenets), on 
meaning of seal of doctrine, 246-47 

Sakya masters, 373n.1, 387n.13; view of, 
on essence of enlightenment, 155 

Samajabhisamayalamkaravritti (C handra- 
kirti). See Commentary on the Ornament 
of the Realization of Guhyasamaja 

Samantabhadra: in anuyoga, 333; in 
atiyoga, 356-57, 515n.21; as awaken- 
ing mind, 143; as causal continuum, 


143-44; seal of, 80; as transcendent 
wisdom, 195 

Samantabhadri, in anuyoga, 333 

samaya. See pledges and vows 

samayamudra. See pledge seal 

Samayasamgraha (Ashvaghosha). See Sum- 
mation of Pledges 

samayasattva. See pledge deity 

sambhogakaya. See enjoyment dimension 
of awakening 

samenesses, four (mahayoga), 319-20 

Samputa Tantra: on earth goddess ritual, 
221; on evam, 193; exposition of, 295; 
on families of tantras, 214; on fourfold 
division of tantra, 91; on two types of 
mandalas, 211 

Samputatantrarajatikamnayamanjari 
(Abhayakara). See Awn of Esoteric In- 
structions 

samsara. See cyclic existence 

Samvarodaya Tantra, on red vital essence, 
181 

Sandhivyakaranatantra. See Prophetic 
Declaration of Intention Tantra 

Sangwé Jin. See Bodong C hoklé N amgyal 

Sarvabuddhasamayogadakinijala- 
sambaranamottaratantra. See Buddha- 
samayoga Tantra 

Sarvadharmamahashantibodhichittakula- 
yaraja. See Majestic Creative Energy of 
the Universe 

Sarvamandalasamanyavidhinamaguhya- 
tantra. See General Tantra 

Sarvarahasyanamatantraraja. See All-Secret 
Tantra 

Sarvatathagatachittaguhyajnanarthagar- 
bhakrodhavajrakulatantrapindarthavidya- 
yoga-siddhanamamahayanasutra. See 
All-Unifying Pure Presence 

Sarvatathagatachittajnanaguhyarthagarbhavyu- 
havajratantrasiddhiyogagamasamajasarva- 
vidyasutramahayanabhisamayadharma- 
paryayavyuhanamasutra. See General 
Scripture That Unifies the Knowledge of 
All Buddhas 

Sarvatathagatakayavakchittarahasyaguhya- 


samajanamamahakalparaja. See Guhya- 
samaja Tantra 

Sarvatathagatatattvasamgraha. See Summa- 
tion of Essential Principles 

Sarvatathagatatattvasamgrahamaha- 
yanabhisamayanamatantratattvaloka- 
karinamavyakya (Anandagarbha). See 
Illumination of the Summation of Essen- 
tial Principles 

sattva. See buoyancy 

scattered teachings (atiyoga), 344 

schools, four original Buddhist, 422n.10 

scriptures, tantric: in the ancient tradition, 
349-51; classification of, 273-76; ex- 
tent of, 276; topicsin, 276-78 

seats, four, in tantric exposition, 294-95 

secrecy: in mantra way, 85; oath of, 
467n.38 

secret cycle (atiyoga), 345 

Secret Description of the Vajra Body (Yang- 
gónpa): on channels, 438n.23; on five 
awakenings in highest yoga tantra, 
415n.45; on power places, 448n.86; on 
refined essence, 434n.8; on true nature 
of body and mind, 425n.3 

Secret Essence Tantra: on exposition meth- 
odsin, 352-53; on mahayogainitiation, 
314; on mahayoga view, 319, 320 

secret initiation, 230-31, 234, 474n.70, 
477n.79; in yoga tantra, 131 

secret mantra way. See mantra way 

secret offering, in yoga tantra, 402n.2 

Secret Tantra of the General Rituals of all 
Mandalas. See General Tantra 

secret way, as name for tantra, 76 

secrets, seven, in tantric exposition, 295 

self, conception of: and channds, 176; and 
emptiness, 165; and whitevital essence, 
165; as wind of delusion, 180 

Self-Arising State of Total Presence, ON con- 
templation as entrance to mahayoga, 
316 

self-blessing: fitnessfor, through initiation, 
234; in Galpo tantra, 243-44; of illu- 
sory body, 267 

sdf-entry, into mandala, by master, 223-24 
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self-generation: in action tantra, 111, 
396n.51; by initiating master, 219 

sense fields, 426n.11 

sense powers, six, 172; and the five great 
emptinesses, 188-90; and thesix empty 
essences, 191-93 

sentient being, state of: and the essence of 
enlightenment, 159; and the three 
lights, 253-54 

Sequence of the Path of Magical Manifesta- 
tion (Buddhaguhya, mahayoga expert), 
on the way of the ground, 306 

sessions, major, 439n.25 

Sets of Terms Derived from the Awareness- 
Holder Collection of Secret Mantra 
(Longdol Lama): on four seals, 409 
n.23; on entry into mandala, 467n.36 

seven ornaments of exposition, 283-91; in 
mahayoga, 351 

Seventy Verses on the Triple Refuge 
(Chandrakirti), on seven collections of 
teachings, 74 

sexual union state, 175, 184; arising of 
three lights in, 255; and vital essences, 
449n.89 

Shakyamitra, 133, 136. See also Ornament 
of Kosala 

shamata. See quiescence, mental 

Shambhala, 213 

Shantigupta, 419n.1; on causal con- 
tinuum, 149-52 

Shantipa, 382n.36, 486n.32. See also Pre- 
sentation of the Three Ways 

shiva devotees, and highest yoga tantra, 94 

Short Guide to the Meaning of Highest Yoga 
Tantra (Shraddhakaravarman): on di- 
visions of tantra, 91, 92; on place of 
secret mantra way in Buddhist teach- 
ings, 72, 73, 375n.10; on secrecy in 
mantra way, 85; on tantras of method 
and wisdom, 215-16 

Shraddhakaravarman, 374n.7. See also 
Short Guide to the Meaning of Highest 
Yoga Tantra 

shravaka. See proclaimers 

Shrichakrasambaramandalavidhiratna- 
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pradipoddyota(Lvabapa). See Iluminat- 
ing Lamp for the Precious Mandala 
Ritual of Chakrasamvara 

Shrichakrasamvaratantrarajadbhutash- 
mashanalamkara. See Marvellous Cem- 
etery Ornament 

Shriguhyasamajamandalavimshatividhi 
(Nagabodhi). See Tiventy Rituals of the 
Guhyasamaja Mandala 

Shri H eruka, 323 

Shrijnanatilakapanjikaguhyatattvanama 
(J nanaparama). See Vital Essence of Pris- 
tine Awareness Commentary 

Shriparamadyamahayanakalparaja. See 
Glorious Supreme Original Being 

Shrisambaramandalavidhi (Tathagata- 
vajra). See Ritual for the Mandala of 
Glorious Chakrasamvara 

Shri Simha. See Lock of the Heart 

Shrivajramalamahayogatantratikagam- 
bhirarthadipikanama (Alamkakalasha). 
See Indestructible Garland Commentary 

shunyata. See emptiness 

siddha. See power(s) 

signs: of death, 180, 445n.65; of sixfold 
yoga, ten, 199-200, 435n.12, 437n.21; 
of successful practice, 113, 396 
nn.54,55 

site for initiation, rituals for, 218, 220-21, 
462n.13, 463n.17, 464n.20 

«ills tantra, 92, 101 

sky-farer, 183 

Sleep, deep, state of, 174, 184, 258, 
449n.89; and thearising of threelights, 
255 

Sonam T semo. See General Presentation of 
the Sets of Tantra 

speech: due to wind, 176, 177; of a 
buddha, 398n.9 

Stages of Self- Blessing (Aryadeva), on causes 
of migration of beings, 166 

Stainless Light (Pundarika): on composition 
of evam, 188-94; on confidence, 203; 
on consort types, 418n.7; on cyclic ex- 
istence, 165, 166-67; on emptiness, 
451n.4; on the four dimensions of 


awakening, 500n.39; on the fourfold 
division of tantra, 91; on exposition 
style of K alachakra, 297; on initiations, 
mundaneand supreme, 501n.44; on six 
families, 500n.40; on sixteen essential 
realities and emptinesses, 500n.42, 
501n.43; on three seals, 501n.45; on 
truths, mundane and supreme, 
499n.37 

stains: and the causal continuum, 152, 
421n.8; nine metaphors for, 158 

states, four, 96, 151-52; related to vital es- 
sences and channels, 449n.89; as root 
of the pure and impure, 184-85; and 
the four seals, 420n.5 

Sthitisamucchaya (Sahajavajra). See Com- 
pendium on Tenets 

Stiramati. See Extensive Commentary on the 
Scripture Ornament 

student initiation: in action tantra, 103; 
common, 227 

student of tantra: 79, 81, 202-03, 379n.31; 
deven faults of, 299; fivetypes of, 290- 
91; and mandala used, 213, 313-14; 
and preparation for initiation, 218, 
222-23, 224-25. See also practitioner, 
tantric; student initiation 

Subabuparipricchatantra. Se Dialogue with 
Subahu Tantra 

Subahuparipricchatantrapindartha 
(Buddhaguhya). See Commentary 
Epitomizing the Dialogue with Subahu 
Tantra 

Subahuparipricchatantrapindarthavritti 
(Buddhaguhya). See Commentarial 
Notes Epitomizing the Dialogue with 
Subahu Tantra 

Subhutipalita, 388n.22; on divisions of 
tantra, 94 

subsidiary tantras (highest yoga), 274-75 

substance(s): eight auspicious, 103, 
393n.18; vital essence of, 181-84 

sukha. See bliss 

Sukusumanamadvikramatattvabhavana- 
mukhagamavritti (Vitapada). See Com- 
mentary on the Oral Teachings of Manjushri 


Summation of Essential Principles: on four- 
fold division of tantra, 94; as yoga 
tantra, 90, 274; on yoga without signs 
(yoga tantra), 135-36 

Summation of Pledges (Ashvaghosha), on 
superiority of mantra way, 80 

Sun (agod), and worldlings family tantras, 
101 

Supreme Knowledge of Vajrapani Tantra, 274 

Survey of Yoga Tantra (Butón Rinchen 
Drub): on five families of yoga tantra, 
403n.6; on method and wisdom tantras 
in yoga tantra, 405n.7 

Susiddhi Tantra, 274; on action tantraman- 
tra recitation, 108; as explanatory 
tantra, 280; on necessity for authentic 
ritual, 208 

sutra: classified with tantra, 82-83; path, 
distinguished from mantra way, 78-82, 
83-84 

Sutralamkaravrittibhashya (Stiramati). See 
Extensive Commentary on the Scripture 
Ornament 

Suvarnaprabhasottamasutrendraraja- 
mabayanasutra. See Sacred Golden Light 
Scripture 

Svadisthanakramaprabheda (Aryadeva). 
See Stages of Self- Blessing 

Synopsis of the Initiation Procedure for 
Chakrasamvara (G hantapa), on initia- 
tion mandala, 209 

tamas. See darkness 

tantra(s), 13, 17-18; classified with sutra, 
82-83; distinguished from mantra, 86- 
87; five topics, 277-78; inner, 89-90; 
meaning of term, 75; method, 214-16; 
names for, 75-76; nondual, 215, 216; 
three continuums in, 143. See also di- 
visions of tantra; elucidation tantras; 
explanatory tantras; father tantra sys- 
tem; mother tantra system; practitio- 
ner, tantric; student of tantra 

tantra of both: as conduct tantra, 116; as 
yoga tantra, 129 

Tantrarajashrilaghusamvara. See Chakra- 
samvara Concise Tantra 
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Tantrarthavatara (Buddhaguhya). See 
Guide to the Meaning of Tantra 

Tantrarthavataravyakhyana (Padmavajra). 
See Commentary on [Buddhaguhya’] 
Guide to the Meaning of Tantra 

Taranata, Jetsun, 385n.49; on ablution, 
466n.28; on classification of Kala- 
chakrainitiations, 476n.71; on conduct 
tantras, 397n.3; on deity yoga in action 
tantra, 110; on earth goddess ritual, 
464n.24; on entry to mandala, 467n.38, 
468n.39; on four practicesto gain pow- 
ers, 123; on four types of mandala, 
457n.26; on Manjushri-yashas, 
457n.36; on ste for mandala, 461n.12; 
on superiority of mantra way, 82; on 
tantra families, 458n.39; on yoga of the 
Six deities, 119. See also Complete Eluci- 
dation of the Profound Meaning: Com- 
mentary on the Summary of the 
[Kalachakra] Initiation; History of Bud- 
dhism in India; Meaningful to Behold 

tathagatagarbha. See essence of enlighten- 
ment 

Tathagatavaiduryaprabhanamabaladha- 
nasamadhidharani. See Blue Beryl Light 
Dharani 

Tathagatavajra. See Ritual for the Mandala 
of Glorious Chakrasamvara 

Teaching to Nanda on the Condition in the 
Womb, on number of channels in hu- 
man body, 175 

ten-letter mantra, powerful, 198, 453n.29, 
454n.32; as cyclic existence, 198-200; 
as the ineffable state, 200 

Terdak Lingpa, 503n.5 

thought, as karmic wind, 180 

tilaka. See vital essence 

Tilopa. See Perfect Words: Esoteric Instruc- 
tions of the Dakini 

time, measures of, 177 

time conjunction, 177, 178, 438n.24 

Total Space of Vajrasattva: on atiyoga con- 
duct, 346; atiyoga view in, 339 

total state of being, in mahayoga view, 320 

traditionist, view on causal continuum, 155 
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trainings, three, in mantra way, 72-73, 84 

Trailokyavijayamahakalparaja. See Victori- 
ous in the Three Worlds Tantra 

transcendent wisdom: as synonym for 
causal continuum, 164; reading scrip- 
tures of, to gain powers, 113; scriptures 
of, on emptiness, 26-27 

Transcendent Wisdom Extensive Scripture, ON 
the ways of the Buddha, 303 

transgressions, fourteen, in yoga tantra, 
408n.17 

transit, 179, 438n.24, 439n.26 

Trashi Ó zer, 12 

treasures, rediscovered, 350-51; 521n.13 

treasuries, six, of body, 172 

Treasury of Knowledge (K ongtrul Lodrö 
Tayé), 12 

Treasury of Phenomenology (Vasubandhu), 
on four sets of tantra, 95 

Treatise on Valid Cognition (D harmakirti), 79 

Tripitaka. See collections of Buddhist teach- 
ings, three 

Tripitakamala. See Lamp of the Three Modes 

Trisamayavyuha (system of tantra), 101 

Trisamayavyuha Tantra: asaction tantra, 90; 
on pledges in action tantra, 104; used 
for tantric exposition, 288 

Trisharanasaptati (Chandrakirti). See Sev- 
enty Verses on the Triple Refuge 

Triyanavyavasthana (Shantipa). See Presen- 
tation of the Three Ways 

truths, two: exposition of, 291; mahayoga 
view of, 317; tantra and sutra view of, 
compared, 80; yoga tantra view of, 128. 
See also ultimate truth; relative truth 

Tsongkapa, 373n.1; on causal continuum, 
156. See also Commentary on the Fifty 
Verses on Devotion to the Master 

Twenty Rituals of the Guhyasamaja Mandala 
(N agabodhi), on the eight types of 
mandala, 209-10 

Two Examinations. See Hevajra Tantra Two 
Examinations 

ultimate dimension of phenomena: mean- 
ing of, in father tantra, 161-62; as root 
of ultimate three lights, 252 


ultimate truth, 24, 80; of luminous clar- 
ity, pointed out in fourth initiation, 
232; in mahayoga view, 317, 508n.28 

understandings, four (mahayoga), 317-18 

union, state of: in action tantra, 114; in 
completion phase, 241, 245, 269-70; as 
essence of fourth initiation, 232, 235; of 
Great Vajradhara, 272; as resultant con- 
tinuum, 146; with seven features, 234 

union beyond training: as result of mantra 
way, 82, 384n.45; as resultant con- 
tinuum, 272 

union of eand vam: as causal continuum, 
144-45; as Kalachakra, 200; primor- 
dial, 195; and the thirty-six constitu- 
ents, 193, 451n.1 

union of method and wisdom, in nondual 
tantras, 215, 216 

unions, six, of the indestructible vital es- 
sence, 196 

unions, three, for tantric exposition, 292 

Unsurpassed Realm, 133, 139-40, 400 
n.29, 409n.19 

Upadeshadarshanamala (Padmasambhava). 
See Garland of Views: A Collection of 
Esoteric Instructions 

upaya. See method 

uraga, 220 (fig.6), 220-21, 462n.14 

utpattikrama. See generation phase 

Vairochana (family of tantras), 214, 
458n.41 

Vairochana (state): in conduct tantra, 125, 
397n.3; in yoga tantra, 133, 408n.17, 
409n.19 

Vairochanabhisambodhi Tantra, 90, 397n.2; 
on conduct tantra initiations, 117-18; 
on conduct tantra practice with signs, 
120-21; exposition of, 281; as tantra 
of awakened body, 274; on vowsin ac- 
tion tantra, 118; on yoga with and 
without signs, 121 

Vatrochanabhisambodhitantrapindartha 
(Buddhaguhya). See Commentary Epito- 
mizing the Vairochanabhisambodhi Tantra 

vajra: and sattva, as vam, 194; symbol of, 
according to family, 406n.11 


vajra body. See indestructible body 

Vajradaka Tantra, on ritual of the site, 220 

Vajradhara (buddha): initiation conferred 
by, 212; as source of tantra, 203 

Vajradhara, causal, 144 

Vajradhara (family), 214, 458n.41 

Vajradhara (state), 7, 152, 232; Great, 272 

Vajradhatumahamandalasarvadevavyava- 
sthana (M uditakosha). See Description 
of the Deities of the Vajradhatumandala 

Vajraditya (family of mother tantra), 214 

Vajragarbha. See Commentary Epitomizing 
the Hevajra Tantra 

Vajrahridayalamkaratantra. See. Indestruc- 
tible Essence Ornament Tantra 

vajra initiation: in conduct tantra, 117; in 
highest yogatantra, 227; in yogatantra, 
130 

Vajrajnanasamucchaya. See Compendium 
on the Indestructible Pristine Awareness 
Tantra 

Vajra Kilaya, 511n.63 

Vajramalabhidhanamahayogatantra. See 
Indestructible Garland Tantra 

Vajramritatantratika (G unabhadra). See 
Indestructible Nectar Commentary 

Vajra of Magical Manifestation (explanatory 
tantras of Net of Magical Manifestation), 
on mandalas in mahayoga, 314 

Vajrapani (system of tantra), 101. See also 
Vishuddha 

Vajrapani Initiation Tantra, 214, 397n.3; 
on conduct tantra initiation, 117 

Vajrapanyabhishekamahatantra. See Vajra- 
pani Initiation Tantra 

vajra recitation: in yoga tantra, 137-38; 
three lights of, 257 

Vajrasattva (family of mother tantra), 214 

Vajrasattva (state), and water initiation, 
228 

Vajrashekharamahaguhyayogatantra. See 
Indestructible Peak Tantra 

Vajravalinamamandalasadhana (Abhaya- 
karagupta). See Indestructible Garland 
Mandala Rituals. 

Vajravidarananamadharanitikaratnabhas- 
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vara (Buddhaguhya). See Extensive 
Commentary on the Vajravidarana 
Tantra 

Vajravidarana Tantra: on practice with 
signs, 119; on six characteristic deities, 
107 

vajrayana. See indestructible way 

Vajrayanakotidvayapoha (Jnanashri). See 
Dispelling the Two Extremes in the Inde- 
structible Way 

Vajrayogini, appearing to Shantigupta, 
419n.1 

vajra words, 417n.5 

Valid Cognition Treatise (D harmakirti). See 
Treatise on Valid Cognition 

vam, 199 (fig.1), 190 (fig.2); composition 
of, 190; essence of, 196; as five great 
emptinesses, 188-90; names for, 195, 
196; as root of all phenomena, 196; as 
symbol for method, 195; as symbol for 
mind nature, 144 

Vasantatilaka (Krishnacharya). See Vital 
Essence of Spring 

Vasantatilakatika (K rishnacharya). See £x- 
tensive Commentary on the Vital Essence 
of Spring 

vase(s) for initiation, 465n.26; deities in, 
222, 219 

vase initiation: in conduct tantra, 117; 
common and uncommon, 226-30, 
474n.70; function of, 234; preparation 
for, 222 

vast space (atiyoga), 339-40, 516n.31; four 
aspects of view in, 342-43; main tantras 
of, 520n.9; meditation in, 345 

Vasubandhu. See Explanation of the Scripture 
Ornament; Treasury of Phenomenology 

vayu. See wind(s) 

Victorious in the Three Worlds Tantra (yoga 
tantra), 274 

vidya. See awareness, intrinsic 

vidyadhara. See avareness-holder 

vidyamantra. See awareness mantra 

Vidyottamamahatantra. See Supreme 
Knowledge of Vajrapani Tantra 

view(s): of anuyoga, 333; of atiyoga, 339- 
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45; four, and the four sets of tantra, 95, 
389n.27; in mahayoga, 316-21 

vijnana. See Consciousness consciousn esses 

Vikramashila M onastery, 380n.32, 382 
nn.35,36 

Vimalamitra (Jemala): on mahayoga, 323; 
on tantric exposition, 353. Seealso Grear 
Perfection Endowed with Conch Letters 

Vimalaprabha(Pundarika). See Stainless Light 

vipashyana. See insight 

Vishnu: Buddha known as, 282; devotees 
of, and conduct tantra, 94; and world- 
lings family of tantras, 101 

Vishuddha (Vajrapani): in Galpo tantra, 
481n.8; in mahayoga, 322-23, 
511n.53 

visions, ten, of luminous clarity, 198 

vital essence, 30-34, 171, 181-84, 421n.7; 
in completion phase, 241-42, 244; dis- 
solution of, and the three lights, 266; 
and evam, 194; and luminous clarity, 
163. See also vital essence, indestruc- 
tible; vital essence, red; vital essence, 
white 

vital essence, indestructible, 167, 196, 197; 
as final impediment, 163; unrecog- 
nized, 165, 170 

vital essence, red, 447n.80; and arising of 
form realm, 170; and dualism, 165; 
sun, 183-84; symbolized by e, 195 

vital essence, white, 447n.80; and arising 
of desirerealm, 170; and dualism, 165; 
as mandala, 211; moon, 183-84, 
436n.16; symbolized by vam, 195 

Vital Essence of Pristine Awareness Commen- 
tary (Jnanaparama), on initiation, 
456n.13 

Vital Essence of Spring (K rishnacharya), on 
red and white vital essence, 182 

Vitapada. See Commentary on [Buddha- 
sbrijnanas] Liberative Essence; Commen- 
tary on the Oral Teachings of Manjushri 

vowels, five root, as vam, 188-90 

VOWS. See pledges and vows 

waking (state), 174, 184, 449n.89; and the 
three lights, 255 


water initiation: in action tantra, 102-04; 
in highest yoga tantra, 227, 228, 
470n.57; in yoga tantra, 130 

way(s): Buddhist, 302-05; of characteris- 
tics, 375n.13; of the dominating 
method, 308; of liberation, 307; nine 
(ancient tradition), 304-05; resembling 
Vedic austerity, 307; three (ancient tra- 
dition), 305-06. See also indestructible 
way; mantra way 

whed of time, 200, 455n.41; inner, 180. 
See also Kalachakra (deity); K alachakra 
(system of tantra) 

White Lotus of the Sacred Doctrine Scrip- 
ture, 304 

wind(s), 36, 39, 171, 176-80; and active 
tion of subjective mind, 165; and aris 
ingof formlessrealm, 170; devdopment 
of five branch, 178; diseases of, and 
channels, 440n.36; dissolution of, in 
completion phase practices, 234-44; dis- 
solution of, and manifestation of the 
three lights, 265-66; downward-voiding, 
177, 441n.47; fireaccompanying, 177, 
441n.47; five root, 178; indestructible, 
177, 442n.49; life, 176, 177, 178, 182, 
441n.47; and luminous clarity of the 
total enpty, 163; lunar, 178, 179; nec- 
tar, 179, 444n.60; as owners of vital 
essence, 181; pervading, 177; poison, 
179, 444n.60; pristine awareness, 177, 
179-80, 445n.66; and pristine aware 
ness as mandala, 210, 211; Rahu, 177, 
179, 183-84; solar, 177-78, 179; space, 
179; upward-moving, 177, 441n.47; 
yoga of, 241-42 

wisdom: and method, 23-26, 133-34, 141- 
42, 161-62, 193, 194; manifested 
through secret initiation, 230-31; 
needed for highest yoga path, 202; per- 
fect penetrating, 135-36; threekindsof, 
in mahayoga, 325-26, 512n.73 

Worldly Lord of the Family Tantra, exposi- 
tion methods in, 296-97 

Yamantaka, 510n.47 

Yang-gonpa, Gyalwa: on cycles of vital es- 


sences, 31-32. See also Secret Descrip- 
tion of the Vajra Body 

Yeshé Ó d, King, 374n.7 

Yoganuttaratantrarthavatarasamgraha. See 
Short Guide to the Meaning of Highest 
Yoga Tantra 

yogas: in anuyoga, 335, 514n.4; in con- 
duct tantra, 119-21; four, in generation 
phase, 240; meaning of word, 141-42; 
sixfold, 173, 242, 454n.37; subtle 241- 
42; in yoga tantra, 134-36 

yoga tantra, 90, 97-98, 128-29; awaken- 
ing through, 139-40; classification of 
tantrasin, 274; exposition methodsin, 
281-83; families in, 129; gaining pow- 
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ersin, 136-39; initiation, 129-31; prac- 
tice of path of, 132-36; vows and 
pledges in, 131 

yogini tantras, exposition methodsin, 291- 
98 

Yugalanaddhaprakashasekaprakriya 
(Rahulashrimitra). See Light on the State 
of Union 

Zhuchen Tsultrim Rinchen. See Catalogue 
of the Tengyur 

Zurkar Lodrö Gyalpo, 373n.3; on chan- 
nels, 38 

Zurpa tradition, five topics of expostion 
in, 352-53 


